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CORRESPONDENCE 
The Cresset welcomes letters to the 
Editor. Restrictions on space require 
that letters be as concise as possible, 
and they are subject to editing for brev-
ity. Letters intended for publication 
should include the name and address 
of the sender. 
To the Editor of The Cressef: 
Having read in this year's April 
and May Cresset Mark Schwehn's 
article, "The Communion of Saints: 
A Journey Into the Past," I felt 
that I had encountered not merely 
one man's "journey," but also the 
kind of theological rhetoric which 
in the past The Cresset usually has 
balanced with a complementary 
position. Thus, I offer a response 
to a few of the points which the 
author raised. 
The Christ who said that He came 
to draw all men to Himself also 
said that He came to divide men from 
each other because of Himself. 
In his essay, Professor Schwehn 
argues one side of this paradox quite 
well, yet discards the other by call-
ing Christ the "Christ of relativism." 
As a psychiatrist who is a family 
therapist (and who belongs to the 
still-divided family of Missouri) 
I know that when authority is ex-
aggerated, there is violence and 
tyranny; when it is discarded or 
belittled, there is a paralysis of will 
and depression. Professor Schwehn 
has ably illustrated the former for 
us: the excess of "correct doctrine" 
applied without pastoral consider-
ation of our fleshly wineskins. 
Yet he accepts as a maturely con-
sidered alternative the relativism 
which now reduces much of modern-
day protestantism to a neutered 
irrelevance. 
September, 1984 
The Missouri Synod of the "lodge 
days" (and, yes, perhaps of the 1970s) 
and its latter-day AELC offshoot 
tend to illustrate, respectively, the 
abuse of authority and a withdrawal 
from it. Our corner (at least!) of 
the Church "family" has had dif-
ficulty finding a balance between ex-
tremes in the exercise of the author-
ity Christ has given it. It is impera-
tive, if "communion" is to have any 
real meaning, that the relativistic 
solution which Professor Schwehn 
has embraced be tempered by a 
pastorally motivated search for, 
and recognition of, the boundaries 
and distinctions our Lord insisted 
he would bring. 
Discipline, limits, and "no's" are 
as much a part of Love as are mercy, 
support, and "yes's." I see this truth 
every day in my practice, and true 
healing will elude the Church as 
long as it continues to seek more 
extreme "solutions," from whatever 
"side" they may come. 
Richard C. Heckmann, M.D. 
Denver, Colorado 
Mark Schwehn responds: 
Though Dr. Heckmann appears 
to differ with the fundamental thrust 
of my consideration of the Lord's 
Supper in the "Communion of 
Saints," there is really a wide area 
of agreement between the two of us. 
I, from my perspective as a histori-
an, agree with him, from his per-
spective as a family therapist, that 
freedom needs to be tempered with 
discipline and authority. He agrees 
with me that the LCMS, during the 
historical period covered by my 
article, consistently abused its 
authority. I trust that we also agree, 
as Christians, that it is finally the 
Truth that makes us both free, and 
that this special Christian freedom 
is precisely the freedom of disci-
pleship. 
Dr. Heckmann does take me to 
task for embracing the "Christ of 
relativism." I believe that he has 
misunderstood me here. Indeed, 
the passage from which he has taken 
the phrase that he quotes reads in 
full as follows: "The grandson had 
learned that the Christ of the In-
carnation and relativism was also 
the Christ of the Resurrection. That 
lesson had finally done away with 
his fear. The Christ who stood within 
history also stood on its horizon .... " 
I do think and I did write that all 
of our views of this Christ are partial 
(we see now but through a glass 
darkly), and that hence he needs 
my views, as I need his, and both of 
us need the views of all of our fellow 
Christians who are, with us, pil-
grims who seek to follow Him. But 
though Dr. Heckmann and I have 
partial views, it is finally one and 
the same Lord whom we worship 
and who draws us ever unto Himself. 
I suspect that there may be further 
practical issues of disagreement 
between Dr. Heckmann and myself, 
but I cannot be sure. He may think 
that Christian lodge members and/ 
or ALC Lutherans and/or UCC 
Christians like my wife should be 
excluded from Communion with 
him and other LCMS Lutherans. 
I do not think so, since I believe 
that the Lord's Supper is for all 
baptized Christians who confess 
Jesus as Lord . If Dr. Heckmann dis-
agrees with me here, he should at 
least recognize that it would be in-
accurate to characterize my view as 
undisciplined, relativistic, or li-
centious. My principle may be rel-
atively less restrictive than his, but 
it is a clear principle nonetheless. 
In any event, the kind of honest 
exchange that has now passed 
publicly between us is the sort of 
conversation that I hoped my per-
sonal narrative might evoke. I am 
therefore grateful for Dr. Heck-
mann's letter. Cl 
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IN LUCE TUA 
Comment on Contemporary Affairs by the Editor 
Olympic Patriotism 
It requires a particular perversity of mind to deny 
natural social impulses. Yet the response of many of 
our nation's moral and aesthetic arbiters to the 1984 
Olympic Games indicates that the resources of wrong-
headedness can never be underestimated. 
Americans did extraordinarily well in the Olympics. 
No doubt the absence of the Russians and the East Ger-
mans (among others) made a considerable difference, but 
the fact remains that American athletes won a record 
number of medals and were by far the dominant pres-
ence at the Games. And, as might have been expected, 
their performance evoked a great wave of patriotism 
among spectators and across the nation. 
That exhuberant outburst has occasioned a good deal 
of analytical hand-wringing among social critics. Some 
of them found the American predominance in the Games 
embarrassing to begin with, and they were doubly cha-
grined by the star-spangled public response. They found 
the flag-waving and chanting among the spectators vul-
gar and excessive; indeed, they argue, such nationalistic 
enthusiasm contradicts the true spirit of the Olympics, 
which is meant to honor athletic excellence and build 
international brotherhood. The perfervid patriotism 
generated at Los Angeles, they say, distorted and de-
meaned the Olympic ideal. 
The argument that nationalism is foreign to the Olym-
pics is an odd one. One wonders, if that is so, why ath-
letes participate as members of national teams and, more 
particularly, why individual victors are honored by the 
playing of their nation 's anthem and the raising of their 
country's flag. Patriotic emotion is, in fact , embedded in 
the very structure of the Games. How many former 
Olympians have told us that the medal ceremony took 
on meaning for them precisely because they received 
their awards not simply as individuals but as representa-
tives of their nation? And if the athletes respond that way, 
why should we who are watching and applauding not 
do so? 
Only a dead-souled intellectual, it seems, can be so 
obtuse as not to understand the natural affection and 
warmth that ordinary people feel for their country and 
the pleasure they take in its moments of glory. Patriot-
ism should no more require explanation than do the 
myriad other ties of affiliation and fellow-feeling that 
define us as social beings and that save us from radical 
egoism. Nor is the kind of patriotic enthusiasm displayed 
at the Games contradictory to the Olympic ideal , unless 
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we assume that the international spirit requires of us 
that we repudiate all our parochial attachments, in which 
case the international ideal is neither possible nor worthy 
of attainment. To be a patriot is to affirm one's rooted-
ness in time and place, and we doubt that those who find 
it difficult to be citizens of one country will be all that 
successful as citizens of the world. ~= 
Our Ne w look 
With this issue, The Cresset takes on something of a 
new look. We were not necessarily all that distressed 
over the old one, but we did feel that a modest refurbish-
ing might be in order. Last spring our Art Editor, Pro-
fessor Richard Brauer, assigned his students in ad-
vanced Graphic Design the task of redesigning The 
Cresset, though with the stipulation that the renovation 
not render the journal unidentifiable to its friends . 
The students responded with enthusiasm and energy. 
We have borrowed eclectically from many of their de-
signs and we thank them all, but two of them deserve 
particular notice. Arlene Jackson came up with the idea 
for the standing art atop our regular columns (Books, 
Film, Television, Theatre, etc.) and produced the final 
drawings. Beth Froehlich designed our new cover for-
mat, including the revised name plate, and also sug-
gested the new headline type. 
Professor Brauer directed the entire project as well 
as contributing innumerable design ideas of his own. 
We thank him for his invaluable services and we owe 
him special gratitude for the grace and diplomacy with 
which, throughout the redesign process, he bore with 
the inadequacies of an Editor for whom the felicities 
of graphic design will forever remain an impenetrable 
mystery. 
Readers will also note a new departure in content: 
the introduction of a Correspondence section. We hope 
that those moved to outrage or ecstasy by a Cresset 
article, feature , or editorial will put their responses 
on paper and thus themselves become Cresset contribu-
tors . The Cresset offers itself as a journal of ideas, and 
we urge intelligent and lively exchange between our 
authors and our readers . Ideas should excite, and we 
hope that over time the Correspondence column will 
provide evidence that our readers share something of 
the intellectual excitement we feel in offering our 
journal to them. ~= 
The Cresset 
Theodore M. Ludwig 
DOES GOD HAVE MANY NAMES? 
Theology and the Religions 
According to the philosopher/ theologian John Hick, 
theology is undergoing a revolution today, a Coperni-
can Revolution which will dramatically restructure our 
understanding of the relation of Christianity to the 
other religions of the world. 1 Not all agree with John 
Hick. But there is little doubt that one of the most 
pressing current issues in Christian theology has to do 
with the meaning and value of the pluralism of religions 
in our global society. How does Christianity, with its 
claim to finality and universality, stand over against 
the strong and vital world religions which still claim 
the adherence of the majority of humankind today? 
Among Christians there is a growing feeling that the 
long-standing tradition of exclusivism, which sees 
truth and salvation only in Christianity, is no longer 
viable for the needs of the church and the world in this 
pluralistic age, and much theological discussion in 
recent years has been directed toward exploring alter-
native visions of the relation of those in other religious 
traditions to the truth and salvation proclaimed by 
Christians. 
For a long time, since the triumph of Constantine, 
Christians by and large were satisfied with a model of 
exclusivism, reflected in that decree of the Council of 
Florence in 1445: extra ecclesiam nulla salus ("outside 
the Church there is no salvation"). While a few Christian 
thinkers like Herbert of Cherbury, Troeltsch, Toynbee, 
Hocking, and others called this exclusivism into question 
and proposed theories which relativized Christian 
claims, the reassertion of the finality and universality 
Theodore M. Ludwig is Professor of Theology at Valparaiso 
University. He was educated at Concordia Theological Semi-
nary, St. Louis, from which he holds the M.Div., S. T.M., and 
Th.D. degrees, and the University of Chicago, where he re-
ceived his Ph.D. in the History of R eligions. This essay was 
first presented to the Valparaiso University community as a , 
professorial lecture in April, 1984. 
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of Christian truth by Karl Barth and Hendrick Kraemer 
in the Twenties and Thirties of this century carried 
the day among Protestant Christians until recently. 
In his Church Dogmatics, for example, Barth states that 
Christianity "alone has the commission and the author-
ity to be a missionary religion, i.e., to confront the 
world of religions as the one true religion, with absolute 
self-confidence to invite and challenge it to abandon 
its ways and to start on the Christian way."2 In Roman 
Catholic circles also, there was little inclination prior 
to the second Vatican Council to attempt any major 
reinterpretation of the dictum that no one could be 
saved outside the Church. 
It may be that theology is undergoing 
a revolution that will reorder our 
view of the relation of Christianity 
to other religions of the world. 
There are a number of reasons why this question of 
Christianity and the religions has become so urgent 
today. An obvious reason would be the growing plural-
ism of our own culture and the shrinking of the world, 
as we all have become much more aware of other re-
ligions and in fact daily come into contact with some of 
them. But among deeper theological reasons, we today 
have a strong sense of the relativity of knowledge, in-
cluding religious truth. We are aware of the historical 
development of Christianity, as of the other religions , 
and we cannot escape the realization that all historical 
realities are conditioned. To put it simply, we know 
that people practice a certain religious tradition be-
cause they were born into it-whether Hindus or Mus-
lims or Christians or whatever. The question arises 
1 John Hick. God H as Many Names (Philadelphi a: The Westminster 
Press. 1982). pp. 36-38. 
2Karl Barth . Church Dogmatics, ed. G. W. Bromi ly and T. F. Tor-
rance (New York: Charles Scribner's Sons . 1956). vol. 1/2. p. 357 . 
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how one historically conditioned religious tradition 
into which some people happen to have been born can 
be considered absolute and universal, while the other 
historically conditioned religious traditions into which 
most people have been born are pathways to damnation. 
The serious study of other religions 
has taught Christians to realize that 
traditional characterizations of 
"heathenism" or " paganism" are unfair. 
Further, the serious study of other religions has 
caused Christians to realize that traditional character-
izations of "heathenism" and "paganism" have been 
grossly distorted and unfair. While such a situation 
may have been understandable in past ages where little 
was actually known about these religions, it is inex-
cusable in this day and age when history of religions 
research has provided new and accurate understandings 
of what goes on in these religions and what kind of 
meaning the adherents experience. It is empirically 
clear, from a history of religions perspective, that 
these world religions, just like Christianity, provide 
for their adherents meaning and structure for life, 
hope for the future, and healing and salvation for the 
fundamental human ills. 
Another impetus that has pushed this issue to the 
fore today comes from real inter-religious dialogue, an 
activity that has dramatically increased over the last 
decade. In serious face-to-face conversation of Christians 
with Jews, Hindus, Buddhists, Muslims, and others, 
both on theological topics and on topics related to the 
welfare of the human community, old stereotypes have 
rapidly collapsed and exciting new discoveries and 
self-discoveries have emerged. Among the results of 
this are a new high level of respect of those of other 
religions and fresh and challenging insights into Chris-
tian theology. Our experience in the Jewish-Christian 
dialogue here at Valparaiso University has borne out 
the truth that our world would be a poorer place, and 
we Christians would somehow be less in our religious 
understanding, if there were no longer any people of 
the Jewish tradition. That realization, nearly two mil-
lennia in coming (although expressed vividly by St. 
Paul in Romans 11), may not in itself shatter Christian 
exclusivism, because Christians do recognize a family 
relationship to Judaism. 
But the dialogue also goes on with Muslims, still 
within the realm of the family of the children of Abra-
ham, and moves to strangers of the Hindu, Buddhist, 
and other traditions-yet with the same results: we 
would be poorer as Christians if there were no longer 
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any Muslims, any Hindus, any Buddhists, Sikhs, or 
Confucianists. To say that, however, is to suggest that 
'these various religions of the world have a place in 
God's purpose for humankind and that, therefore, 
Christian theology must attempt to make some account 
of their existence in developing a theology of the re-
ligions. As Cantwell Smith says, Christian theology can 
account for the existence of the Milky Way by the doc-
trine of creation- but how do we account for the exis-
tence of the Bhagavad Gita?3 
It is clear that we need a new model to replace the 
"outside the Church there is no salvation" one to meet 
the needs of Christians today as they attempt to live 
faithfully in this religiously plural world. We live with 
increasing awareness of this pressing paradox: there is 
no salvation in any other name, but we recognize God 
at work also in the other religions. How can we reconcile 
the Christian claim of finality and universality with 
the recognition that there is meaning and salvation in 
the other religions? In this study I will discuss some of 
the models that are being proposed in answer to this 
question and, in an exploratory way, offer one of my own. 
II 
A very fruitful and influential approach to this 
problem, especially among post-Vatican II Roman 
Catholic theologians, suggests that Christianity be 
viewed as the final revelation fulfilling all others. 
Thus, instead of a sharp disjunction between the re-
ligions as man-made paths and Christianity as the sole 
God-given revelation, this model presents a basic con-
tinuity in which Christianity stands as the actual or 
future end and fulfillment of the various religious paths. 
This approach grew up, at first, from the discovery 
that there is a biblical alternative to the dominant ex-
clusivistic view about peoples outside Israel (in the 
Hebrew Scriptures) and the Christian community (in 
the New Testament). Biblical statements about the 
universal providence of the one creator, the covenant 
God made with all flesh through Noah, and the pro-
phetic witness that Yahweh is the God also of the other 
peoples around Israel suggest a more complex, open 
perspective on the relation of other peoples to God. 
In the New Testament there are further indications of 
an alternative view which sees God's operation beyond 
the limits of the Christian community, such as the 
Logos theology of the prologue to John which presents 
Christ as the Word which enlightens everyone; the New 
Testament fulfillment theology, as in Matthew and Luke, 
which sees Christ as the fulfillment of a plan of salva-
3Wi!fred Cantwell Smith . Th e Faith of Other Men (New York : H arper 
and Row. 1972 ). p. 133 . 
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tion that God had initiated through other peoples of 
the past, all the way back to the first human community; 
St. Paul's notion in Acts 17 that God made all people 
everywhere to search for and perhaps find him; and 
also Paul's vision in Romans 11 that God is still pre-
paring the Jewish people for a reunion in the tree of 
salvation in the fulness of time. In the early Christian 
community, fathers such as Justin Martyr and Clement 
of Alexandria used the Logos doctrine to teach that 
pre-Christian Greek philosophers, and also thinkers 
of Persia, India, and Egypt, had a grasp of the truth 
from God.4 Even St. Augustine, in answer to the 
question, "Why did He who is called the Savior hide 
Himself for so many ages?," stated: 
What is needed for salvation has never been wanting to the goodness 
and devotion of men. In guiding and governing creatures, He 
[Christ] knows and understands what should happen and when 
and where. . . Therefore. from the beginning of the human race . 
all those who believed in Him and knew Him and lived a good and 
devout life according to His commands. whenever and wherever 
they lived. undoubtedly were saved by Him ... . Thus. religion has 
been outwardly expressed and carried on under one set of names 
and signs in times past and another set now .... yet it is one and 
the same true religion. . In the sacred books of the Hebrews 
there is mention of many from the time of Abraham. who were not 
of his stock. nor of the people of Israel. nor were they joined by any 
chance alliance to the people of Israel. yet were partakers in His 
worship; so why shou ld we not believe that sometimes there were 
other men . here and there among other races . who were worshipers 
of Him. although we do not find mention of them in the same sacred 
Books? The saving grace of this religion. the only true one. through 
which alone true salvation is truly promised . has never been refused 
to anyone who was worthy of it. and whoever lacked it was un-
worthy of it.5 
Karl Rahner was one of the first in modern times to 
unfold the implications of this biblical and patristic 
view for a theology of the religions of the world today. 
In a path-breaking lecture in 1961, Rahner pointed to 
the continued pluralism of religions, after 2000 years 
of Christianity, as the greatest scandal for Christians 
today, and he proposed a theological view of this prob-
lem. It is true, he holds, that Christianity understands 
itself as the absolute religion, intended for all since 
the time of Christ's coming. But Christianity must 
come in a historical and social way to people, and until 
that time they still live in Christian pre-history, during 
which time their non-Christian religion contains not 
merely natural knowledge of God mixed with sin, but 
supernatural elements arising out of grace given on 
account of Christ. 
God has a universal salvific purpose even in the pre-
Christian phase of salvation, a salvation which is not 
4Justin Martyr. Apologia I. ch. 46; Clement of Alexandria. Stromateis 
I. chs. 5-30. 
5 Augustine, Letters, trans . Sister Wilfrid Parsons (Washington : The 
Catholic University of America Press . 1953). vol. II. pp. 153-59. 
letter 102. 
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apart from Christ; and this happens through the re-
ligions. "That which God has intended as salvation 
for him reached him, in accordance with God's will ... , 
in the concrete religion of his actual realm of existence 
and historical condition." Thus, Christianity confronts 
the member of an extra-Christian religion not merely 
as a non-Christian but as someone who must be regarded 
as an "anonymous Christian." The Christian Church 
today is not so much the exclusive community of those 
who have a claim to salvation but rather is the "histor-
ically tangible vanguard and the historically and 
socially constituted explicit expression of what the 
Christian hopes is present as a hidden reality even 
outside the visible church."6 
Rahner's basic view has been accepted in the Vatican 
II "Declaration on the Relation of the Church to Non-
Christian Religions," which says, 
The Catholic Church rejects nothing which is true and holy in these 
religions. . She therefore urges her sons. using prudence and 
charity. to join members of other religions in discussions and col-
laboration. While bearing witness to their own Christian faith and 
life , they must acknowledge those good spiritual and moral ele-
ments and social and cu ltural va lues found in other religions . and 
preserve and encourage themJ 
This perspective has been elaborated especially by 
Heinz Schlette and Hans Kung into a history of salva-
tion model; the various religions of the world are the 
ordinary ways of salvation in God's plan, while Chris-
tianity represents the extraordinary way with its ex-
plicit witness to the Christ who is still hidden in the 
other religions. While all of these religions are in 
reality preparation for the gospel of Christ, that final 
unity in Christ may well be an eschatological unity, 
with the various religions continuing as ways of sal-
vation willed by God in the concrete historical circum-
stances of human beings until the eschaton.8 
This reinterpretation of the dictum "outside the 
Church there is no salvation" to include the other re-
ligions implicitly within the Church has had a liber-
ating effect on many who have been deeply involved 
in the encounter with other religions. Bede Griffiths , 
for example, writes, "We have to show how Christ is, 
as it were, 'hidden' at the heart of Hinduism, of Bud-
dhism, of Islam, and how it is the one Word of God 
6Karl Rahner. "Christianity and the Non-Christian Religions." The-
ological Investigations, trans . Karl-H . Kruger (Baltimore: Helicon 
Press. 1966). vol. 5. pp. 113-34: quotations from pp. 129. 133 . 
7 Chn'stianity and Other Rel(l{·ions: Selected Readings, ed. John Hick 
and Brian Hebblethwaite (Philadelphia: Fortress Press . 1980). p. 82. 
8Heinz Robert Schlette. Towards a Theology of Religions (London : 
Burns & Oates. 1966); Hans Kung. "The World Religions in God 's 
Plan of Salvation ." in Chn'stian Revelation and World Religions, ed. 
Joseph Neuner (London: Burns & Oates. 1967 ). 
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which has enlightened mankind from the beginning of 
history."9 Griffiths attempts to show that the deepest 
writings of the Vedanta tradition point toward the 
truths finally revealed in Christ~thus the Hindu 
Scriptures can be seen as a kind of praeparatio evangelica 
in place of the Old Testament for those of the Hindu 
culture. And Raymond Panikkar develops a Hindu 
Christology by showing that Christ is met in the faith 
and rituals of Hinduism. He states, "Christ is already 
there in Hinduism in o far as Hinduism is a true re-
ligion; Christ is already at work in any Hindu prayer 
as far as it is really prayer; Christ is behind any form 
of worship, in as much as it is adoration made to God ."10 
This new model , which sees other religions within a 
history of salvation scheme with Christ as the fulfill-
ment of all and the power of salvation at work in all, 
is very attractive to many Christian thinkers today. 
It is based solidly on biblical and patristic ideas, and 
it enables the Christian to encounter those of other 
religious traditions with openness and respect, while 
still providing motivation for the missionary impera-
tive to bring others to explicit witness and confession 
of that which is now only implicit in their various re-
ligious traditions. 
If we hold Christianity as the 
final and absolute religion, other 
religions cannot be approached as 
equals, however we may respect them. 
There are, however, some major problems with this 
approach which also need to be confronted. In holding 
Christianity as the final and absolute religion, other 
religions can in no way be approached as equals, how-
ever much respect and affirmation is given . In this 
approach, there is no real need to listen to others in 
dialogue or to learn anything from them. Further, this 
approach makes little use of actual evidence from the 
study of other religions , nor is there any need to do so, 
since the total scheme of preparation-fulfillment is 
simply imposed on the religious history of the human 
race. While the theory holds that all other religions 
are leading or pointing toward Christianity, there is 
in fact little evidence of this in the empirical data fur-
nished by the history of religions. The arrogance of 
the exclusivistic view is surely softened by this model 
9Quoted in Alan Race . Ch n"stian and Religious Pluralism: Patterns 
in the Ch n"stian Th eolo,l.flj of Religions (Maryknoll. N.Y.: Orbis 
Books. 1982). p. 60. 
10 Raymond Panikkar. "The Unknown Christ of Hinduism." in Chris-
tianity and Other Religions. ed . Hick and Hebblethwaite. p. 138 . 
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but reappears in a more subt le form, as Jews, Muslims, 
Hindus, Buddhists, etc., are simply pulled into the 
Church by calling them anonymous Christians- an 
idea which is understandably resented by them. Thus, 
for all the value of this model in terms of openness 
and respect , it does not solve some of the basic prob-
lems of Christian exclusivism within the plurality of 
religions. 
III 
Closely related to this view is another model espe-
cially popular among Protestants and associated to 
some extent with the World Council of Churches; I 
will call this model, "Christ as the Criterion of All 
Revelation." Once again the biblical statements about 
the lordship of God over all are central, but the empha-
sis is especially on God's revelation or self-disclosure 
of himself to all the world. There is a universal reve-
lation of God, symbolized by the covenant with all 
flesh through Noah; as St. Paul says, all people have a 
natural knowledge of God through their consciences. 
But this approach, influenced by the neo-orthodox 
theology of Barth and Brunner, also stresses the dia-
lectic of God's revelation and human sin: that true 
universal revelation of God is everywhere distorted 
and corrupted by human sin and error, and it is this 
sin and error which shows itself in the various religions 
created by humans. 
In recent years attempts have been made, especially 
in the World Council of Churches, to mold this dia-
lectical perspective on other religions into a more open 
and respectful model, focusing especially on the value 
of dialogue with people of these other traditions. Out 
of this concern , for example, since 1971 the Programme 
Unit on Faith and Witness of the World Council of 
Churches has included a subunit called "Dialogue with 
People of Living Faiths and Ideologies"- consciously 
substituting the terms "faiths" and "ideologies" for 
"religions" in keeping with Barth's polemic against 
religion as a product of human unbelief. 
A recent example of this kind of model of the rela-
tion of Christianity to other religions is given by 
Donald Dawe, who starts from the premise that the one 
God is already present in the world in his freedom; 
Christian witness does not create that presence but 
provides the human means for responding to that 
presence. Thus Christians may affirm the legitimacy 
of other responses to God through the means of other 
religions. However, since religion is a form of human 
activity that is open to all of the ambiguities of human 
existence, it can take destructive as well as creative 
forms. Therefore we need a basis for discernment of 
authentic responses-and this basis is in Jesus Christ, 
The Cresset 
in whom God shows how the relationship to him ful-
fills human life. Dawe says, 
Wh at this means is that wherever there is found that new being 
th at fulfill s human nature. it is a witness to the saving work of God . 
Christi ans acknowledge and receive this world of humanization 
as the work of God . although the name of Jesus may not be specif-
fically known or confessed in every place that new being is found . 
. . . In knowi ng Jesus. Christian faith is provided with the canon-
the measuring stick- by which the activ ity of God may be discerned 
and confessed because it is Christ th rough whom this salvation is 
u Jtimately given'' 
For Dawe, the "name of Jesus" is the disclosure of the 
structure of new being, the pattern of salvation, which 
operates throughout the world under the names of 
many religious and ideological traditions , but which 
is recognized and celebrated by Christians because 
they know its pattern through Jesus of Nazareth. The 
pattern of redemption which is given in Jesus is the 
power by which the future is to be shaped. This "new 
covenant" will transcend religion-no more religious 
instruction, cultus, or temple will be necessary : "Re-
ligion is a temporary aspect of human existence made 
necessary by the contradictions that characterize this 
present age. But in their highest expression the cove-
nants point to the transcending of religions."12 
This approach of Dawe and other Protestant thinkers 
of today is very open toward other religions as authentic 
human responses to God's presence in the world, 
while at the same time it continues the two basic em-
phases of the neo-orthodox perspective: the finality 
of Christ as the ultimate criterion of all revelation, 
and the critique of "religion" as human response which 
must finally be purged. 
A number of problems present themselves in this 
otherwise appealing perspective. The insistence on 
the finality of Christ as the ultimate judge or criterion 
of all that is good and holy and true for other peoples 
raises a number of questions: if Christ is the final 
judge or pattern, why should one bother to listen at 
all to the religious experiences of others? Again, what 
is the content of this criterion? If it is, for example, 
the cross and resurrection of Christ, in what sense can 
this actually be found in other religions? Or do we, like 
Dawe, have to water down Christ's meaning to some-
thing like Dawe's "structure of the new being" or John 
Cobb's "process of creative transformation"l3 in order 
to make it a meaningful pattern that can be found in 
other religions? The implicit or explicit rejection of 
llDonald Dawe. "Christian Faith in a Religiously Plura l World ." in 
Chn'stian Faith in a Religiously Plural World, ed . Donald Dawe and 
John Carman (Maryknoll. N.Y.: Orbis Books. 1978). p. 28 . 
12 Ibid. , pp. 24-25 . 
13John Cobb. Christ in a Pluralistic Age (Philadelphi a: The West-
minster Press. 197 5 ). pp. 44ff. 
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"religion" as a meaningful category implies a Barthian 
judgment on rituals, myths , and traditions, a judgment 
which sharply clashes with the professed openness and 
respect toward those of other religions. Further, it 
neglects the human reality of personal existence within 
a social-historical tradition, a religion. So, with this 
model also it must be said that real data from the history 
of religions are not taken seriously; a theological pat-
tern has been constructed which is simply imposed 
from above and does injury to the complexities and the 
integrities of the religious traditions of humankind. 
IV 
Many of the problems in these two models arise 
from the insistence on the finality and uniqueness of 
Christianity among the religions, and so another model 
being promoted today relativizes Christianity as one 
stream within the plurality of religions and attempts 
to find a higher unity or goal of the religions, somewhat 
along the lines of the ecumenical movement within 
Christianity today. I will call this model Pluralism 
and Ecumenical Unity. 
This perspective also has some claim to biblical 
foundations, namely, the insistence of the Bible that 
God is universal and equally the God of all peoples, 
and again the logos image of St. John, the universal 
divine power which enlightens everyone. It can be 
presented as a corollary of radical monotheism: since 
there is but one God, then all who seek him in whatever 
religion must be seeking the same God. As the Bhagavad 
Gita puts it, "Whatever paths men choose are mine." 
While the early Fathers did not envision this perspec-
tive, Nicholas of Cusa in 1453 published De Pace Fidet; 
holding that since Jews, Christians, and Muslims all 
worship the same God, and since cultural and ritual 
differences are acceptable in religion, the three reli-
gions should unite14-and this only eight years after 
the Council of Florence had promulgated the "outside 
the Church there is no salvation" decree. Lord Herbert 
of Cherbury in 1624 continued this emphasis by assert-
ing that there are basic rational principles about God 
and morality which are universally innate to the human 
mind and expressed in all religions.15 
Ernst Troeltsch, at the beginning of the twentieth 
century, struggled with these ideas in the light of the 
vastly increased knowledge about the other religions 
14 Unity and Reform: Selected Writings of Nicholas of Cusa, trans . 
and ed . by John Patrick Dolan (Notre Dame: University of Notre 
Dame Press. 196 2). 
15Edward . Lord H erbert of Cherbu ry. "Common Notions Concerning 
Religion ." in Attitudes Toward Other Religions: Some Christian 
Interpretations, ed. Owen C. Thomas (New York : Harper & Row. 
Publishers, 1969). pp. 32-48. 
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of the world, and he tried in his earlier works to show 
the historical superiority of Christianity in its mani-
festation of the universal Spirit, while other religions 
were too much bound to their particular cultures. 
Finally at the end of his life he concluded, however, 
that Christianity also is bound to its culture to some 
degree, and the other religions transcend their cul-
tures to some degree. The most that could be said, from 
his standpoint as a Christian, is that "It [Christianity] 
is final and unconditional for us, because we have 
nothing else," and because it is intimately connected 
with our culture; other religions, however, must be 
acknowledged as appropriate for their own cultures. 16 
This Christian relativism, attacked by the neo-
orthodox theology of Barth and others, did not carry 
the day. It did, however, influence later pluralistic 
thinkers, like William Ernest Hocking, who felt the 
encounter of the religions with each other would lead 
to the process of reconception or transformation in 
each,l 7 an idea promoted by John Cobb today. 1B And 
Arnold Toynbee challenged Christians to purge 
Christianity of its Western accessories, its claim to 
uniqueness, its exclusivism and intolerance, and to 
see the other religions as coming from God and pre-
senting some facet of God's truth.19 
Currently this pluralistic attitude has been revived 
especially by John Hick, who for the last decade has 
been calling for a Copernican revolution in theology 
with respect to the finality of Christ and the religions 
of the world. Just as the Ptolemaic theory of the earth 
as the center of the universe underwent many modifi-
cations until it was finally discarded in favor of the 
Copernican theory, so also, according to Hick, the tra-
ditional understanding of Christianity as final and ex-
clusive has had to undergo increasing modification 
as Christians have tried to take more account of the 
reality of other religions. It is time, however, for a 
complete revolution in theology, 
a paradigm shift from a Christianity-centered or Jesus-centered 
model to a God-centered model of the universe of faiths. One then 
sees the great world religions as different human responses to the 
one divine Reality. embodying different perceptions which have 
been formed in different historical and cultural circu mstances .20 
The Christ-centered model, with other religions simply 
16Ernst Troeltsch. "The Place of Christianity Among the World Re-
ligions." ibid., pp. 83-87 . 
17William Ernest Hocking. "The Way of Reconception." ibid .. pp. 135-
49 . 
18John Cobb. Beyond Dialogue: Toward a Mutual Transformation 
of Christianity and Buddhism (Philadelphia : Fortress Press. 1982 ). 
19 Arnold Toynbee. Chn"stianity A mong the Religions of the World 
(New York: Charles Scribner's Sons. 1957). pp. 83-112. 
20Hick. God Has Many Names, pp. 18- 19. 
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revolving around Christianity, should be replaced 
with a pluralistic, ecumenical model which consists of 
the many world faiths revolving around the one divine 
reality. This universe of faiths is not static but con-
stantly changing through interaction, and Christians 
should be about the business of accelerating this change 
in a new ecumenical age-an ecumenism of the various 
faiths which makes possible for the first time the de-
velopment of a global theology. 
To achieve this Copernican revolution, Hick thinks 
Christians must give up the claim to the finality of 
Christ , which he sees expressed above all in the in-
terpretation of the incarnation of God in Christ as a 
literal , historical fact-if God truly entered in human 
form and history in Christ, then it is very hard to es-
cape the conclusion that all must be converted to the 
Christian faith. On the basis of historical criticism of 
Christian origins, Hick believes it is clear that the in-
carnation must rather be understood as a basic meta-
phor, a poetic expression of the Christian's devotion 
to his Lord, a mythic way of speaking of God's powerful 
presence to a faithful human being (Jesus) and through 
him to others.21 
Another leading Christian writer who has turned out 
many books and articles supporting religious plural-
ism is Wilfred Cantwell Smith. Smith, like Hick, sees 
the religions as plural, centering on God rather than 
Christ; he would abandon such phrases as "God was 
revealed in Jesus Christ t" speaking rather of God's 
revelation of himself as this has been glimpsed by 
people enabled by faith and seeing Christianity as one 
way among a series of ways to life with God. Smith's 
main point for the last decade-and the point which 
has highly influenced the whole discussion of Chris-
tianity and the religions - has been his insistence that 
we should not talk about religion or religions, since 
these are abstract terms referring to static bodies of 
religions which never meet. Rather Smith wants to 
talk about "personal faith ," which denotes the indi-
vidual's relationship with the divine, and "cumula-
tive traditions," the changing cultural frameworks 
within which the faith of men and women has been 
nurtured. Smith rejects the notion of a Christian the-
ology of the religions ; he prefers to see himself stand-
ing within a whole global movement of personal faith 
within interacting cumulative traditions. He acknowl-
edges the particular Christian strands which have 
formed his own faith but is moving, as his recent book 
is entitled, Toward a World Theology.22 
21 /bid., pp. 124-25 . 
22Wilfred Cantwell Smith . Toward a World Theology : Faith and the 
Comparative H istory of Religion (Philadelphia: T he Westminster 
Press. 1981 ); see a lso his Th e Meaning and End of Religion (New 
York : Macmillan Press. 1962 ). 
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This perspective which accepts pluralism and rela-
tivism in a positive way cannot be ignored in our day 
and age, and it has some wholesome things to contribute 
to a Christian theology of the religions. However, this 
model, at least as it is expressed by Hick and Cantwell 
Smith, presents some problems of its own. Although 
Hick claims to take the other religions seriously, there 
comes across in his discussion a surprising categoriza-
tion of other religions based on abritrary standards of 
evaluation. He divides all religions, for example, into 
two groups, depending upon whether they experience 
God as personal or impersonal. Further, in Hick's view, 
only certain great living religions need to be con-
sidered seriously within the pluralistic oikumene of 
religions of which Christianity is a part.23 By empha-
sizing personal faith rather than religion, furthermore, 
these thinkers envision a pluralism which downplays 
that which the various religions consider distinctive 
and crucial. They also tend to interpret all faith ex-
periences, whether devotional or mystical, personal or 
impersonal, as related to the one same divine ultimate 
transcendent reality. The question has to be raised 
whether the actual facts of humankind's religious 
history can support the imposed scheme of one trans-
cendent divine reality as the end and referrent of all 
the variety of humankind's religious symbolisms, ex-
pressed in personal faith. It appears that this model 
also does not really take the history of religions seriously. 
Probably the most basic problem with this model 
lies in the very nature of the perspective- by insisting 
on a relativism and pluralism of faiths in the world, 
it fails to take the truth-claims of the various religions 
seriously. By giving up the claim to finality and abso-
luteness of Christianity, at the same time something 
vital to all religions is relativized: the claim of each 
religion to ultimacy. It is true that neither Hick nor 
Smith calls for a new world religion to arise out of the 
various traditions; yet each stands on the borders of 
such syncretism, looking toward a new spiritual unity 
or a new world theology which will embrace all 
humankind. 
v 
These new models of the relation of Christianity to 
other religions have contributed a great deal in the 
last few decades. The discussion has clearly moved 
beyond the "outside the Church there is no salvation" 
model, so that people of other religions now can be 
approached with some respect and openness. On the 
basis of the alternative view in the Bible and in Chris-
tian tradition, Christians can look to other religions 
23Hick. God Has Many Names, pp. 43-56. 
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with the expectant question, "What is God doing in 
these religions?", finding truth in these other tradi-
tions; and this engenders in Christians a new sense of 
humility and awe at the greatness of God's mystery. 
The models I have described also present Christian 
theology with some problems, which I have mentioned, 
not the least of which is the basic antithesis between two 
attitudes toward the finality of Christianity. The models 
of Christianity as Fulfillment and of Christianity as 
Criterion present a vision in which the other religions 
are moving toward Christianity or are purified and 
fulfilled by Christianity. However, the model of 
Pluralism holds that each religion, including Christi-
anity, is making its own permanent contribution to 
the developing religious unity of humankind. Can 
Christian theology hold to both these proposals? The 
former seems always to approach other religions as 
inferior, while the latter is on the edge of syncretism. 
Perhaps we can acknowledge the contributions of 
these three models but offer a somewhat different view 
by emphasizing one thing which they all talk about but 
do very little of: real encounter with the other reli-
gions as religions. Let me call this provisional model, 
"Pilgrims on the Way." This perspective would recog-
nize itself as a temporary but realistic model of Chris-
tian involvement with other religions, not a final 
theoretical scheme which answers the question forever. 
It would hold to the claim of the universality of Christ 
and continue Christian mission toward others of human-
kind; but it would acknowledge the integrity and the 
God-given role of the other religions. Its metaphor 
would be that of pilgrims moving on a search for knowl-
edge and understanding and transformation, with the 
final Mystery still ahead, still not fully possessed. The 
theology that builds on this model will make use of 
two important resources for doing theology in the 
modern world: dialogue between Christians and people 
of other religions (including religions of the past), 
and engagement with the discipline of the history 
of religions. 
Why is dialogue with those of other religions im-
portant for Christians? Following Stanley Samartha 
we can give three basic reasons. First, God in Jesus 
Christ has himself entered into relationship with people 
of all ages and all cultures; to be in dialogue with those 
of other religions is part of God's continuing presence 
among us and our fellow humans. Second, the offer 
of true community through reconciliation and new 
creation, of which the church is the sign and presence, 
constrains Christians to be in fellowship with others 
so that they may share in this new community created 
by Christ. Third, Christ has promised that the Spirit 
will lead us into all truth, and since truth is to be sought 
in living personal confrontation with God where he 
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reveals himself in the Scriptures and in human culture 
and religion, dialogue becomes one resource in the 
quest for truth.24 
A model that looks to dialogue with other religions 
as a theological resource must accept in a basic way the 
pluralism of religions; if other religions are met as 
basically inferior, something other than dialogue takes 
place in the meeting. Further, real dialogue cannot 
just be subjective exchanges of faith experiences, as 
Cantwell Smith would assert; each individual stands 
within a tradition that has shaped the very way he/she 
feels and conceptualizes his/ her faith. Kenneth Cragg 
has said that "religions are great 'wholes,' into which 
the spirits of men are acclimatized and housed or 
'homed'; they are complexes of emotion and mystery 
and community."25 So dialogue necessarily involves 
not just the individuals but the religions they repre-
sent. Again, real partners in dialogue cannot give up 
their cl aims to truth and finality, or they will be falsi-
fying their deepest religious convictions. Those who 
would level down the central convictions of each reli-
gion by relativizing them or by interpreting them as 
variant expressions of the same reality, or by limiting 
the dialogue to areas of common ground and concern, 
drain each religion of its vitality and power. 
For the Muslim, the fact that the Holy Qur'an is 
God's eternal and final revelation is a conviction that 
cannot be surrendered; for the Jew, God's covenant 
with Israel and her settlement in the Holy Land appear 
central to the divine purpose; the Buddhist intuition 
of the impermanence of all things and especially of 
the self is central to the Dharma of the Buddha; and so 
forth. It is in the nature of religious experience to 
provide such absolute and irreducible keys for people 
to live by and to understand their existence by. John 
V. Taylor calls these irreducible convictions the "jeal-
ousies" of the different religions-seen from an out-
sider's point of view they appear narrow and arrogant, 
but to the people of that religious tradition, as Taylor 
says, "having experienced God in that way, no other 
God will do."26 
But with all these considerations, is real dialogue 
possible at all? Experience during the last decade has 
shown that it is, without either treating the partners 
as inferior or giving up Christian claims to the truth. 
The World Council of Churches has an important 
statement about the goal of dialogue: 
24Stanley Samartha. " Dialogue as a Continuing Christian Concern." 
in Christianity and Other Religions, ed . Hick and Hebblethwa ite. 
p. 164. 
25Quoted in Cobb. Beyond Dialogue, p. 39. 
26John V. Taylor. "The Theological Basis of Interfaith Dialogue." in 
Christianity and Other Religions, ed. Hick and Hebblethwaite. pp. 
224-25. 
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The aim of dialogue is not reduction of Jiving faiths and ideologies 
to a lowest common denominator. not only a comparison and dis-
cussion of symbols and concepts. but the enabling of a true en-
counter between those spiritual insights and experiences which 
27 are found at the deepest levels of human life. 
When a true encounter takes p lace at the deepest re-
ligious levels of human life, growth and transformation 
occur. Partners who engage in real dialogue are not 
the same when they have gone beyond dialogue, as 
John Cobb has pointed out in his book, Beyond Dia-
logue: Toward a Mutual Transformation of Christianity 
and Buddhism.28 What makes dialogue between Chris-
tians and those of other religions an important source 
for Christian theology is the challenge and response 
which takes place, where the deepest convictions can 
be expressed in a context of r~spect and openness. 
Questions and challenges arise, and responses to those 
raise new challenges, so that the dialogue leads each 
participant to deeper self-understanding. 
Persons engaged in dialogue do not abandon their 
own faith or reach a point where the two faiths merge. 
Rather, experience has shown that each partner be-
comes stronger and more self-understanding in her/his 
own faith- but some transformation has occurred, 
some enrichment of faith and growth ·of understanding. 
Herein lies the risk of dialogue. Here also the question 
arises whether people can engage in dialogue as repre-
sentatives of a community of faith or only as individual 
persons. Dialogue by its nature calls for deep personal 
involvement. Yet no individual comes to dialogue simply 
as a bare individual but as one nurtured and shaped 
by the shared religious tradition. So dialogue takes 
place between people who stand firmly within their 
27 Quoted in Race. p . 91. 
28Cobb. Beyond Dialogue, pp. 47-53 . 
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religious traditions. And its goal is not to convert 
but to share and to challenge and to contribute in a 
common quest for understanding the Mystery. And the 
contribution will be mutual: Christianity will be en-
riched in dialogue, and it will contribute to the en-
richment of other religions in dialogue. 
For example, a Christianity in dialogue with Juda-
ism will be transformed in the process-not to become 
something alien to Christianity or beyond Christi-
anity, but to become a richer Christianity. Our own 
experience in Jewish-Christian dialogue here at Val-
paraiso University has already illustrated this: Chris-
tians who have encompassed the history of the Jews in 
their effective memory, Christians who have been re-
Judaized, will have a transformed vision not only of 
the Jews but also of Christian sacred texts, history, 
and mission. And Jews who have integrated Jesus as 
somehow part of their own history will reach new under-
standings not possible before. 
The case of Judaism presents a ready model, since 
Christians share many elements of a common history 
with Judaism. But the same model of dialogue would 
apply also to relations with Islam, which sees itself 
as the fulfillment of Christianity and Judaism in the 
same way as Christianity sees itself as the fulfillment 
of Judaism. As we move beyond the three Abrahamic 
religions, Christianity shares much less historically 
with its dialogue partners, but the same model should 
still apply. Both Hindus and Buddhists practice a 
religious path that is very different from the Christian 
way. Yet if God is at work also in these religions, Chris-
tians can also learn something of the Mystery from 
them, at the same time sharing Christian testimony to 
the experience of God's grace. Most proponents of 
dialogue stop at this point. But what has been true up 
to here must also be true of other religious traditions 
of humankind, major or tribal, past or present. Dia-
logue with religions of the past is of course very li-
mited and dependent on historical research ; yet 
theoretically at least a Christian theology of God at 
work in the religions cannot completely ignore the 
several million years of human cultural existence 
under the creatorship of God. 
Although dialogue with people of other religions 
has developed into an important arena of Christian 
theologizing, there are also limitations to what can be 
expected of such a method. John Cobb has rightly 
pointed out that it is not necessary to the participants 
in dialogue to become experts in the religious tradi-
tions of their partners.29 If we must first become schol-
ars in Islamics, we would never get around to talking 
with Muslims, for example; and hopefully we can enter 
29 Ibid. . X. 
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into some kind of meaningful dialogue with Hindus 
without first studying Sanskrit. Yet that very limita-
tion of dialogue, the difficulty of grasping the history, 
complexity, and range of configurations that make up 
the world of religion, must be clearly kept in mind, or 
some misleading conclusions will emerge. 
For that reason it is important to look to the history 
of religions as another source for the Christian theology 
of the religions. Although the comparative study of 
the history of religions was taken seriously by earlier 
thinkers like Troeltsch, Rudolph Otto, and Friedrich 
Heiler, the dominant tendency among theologians 
of the last half-century has been to ignore it in favor 
of predetermined schemes or personal dialogue situa-
tions. Finally Paul Tillich, after devoting his whole 
life to the question of the relation of Christian faith 
to the western secular mind, in the eighth decade of 
his life turned to the history of religions, emphasizing 
the main point that Christianity must again be seen 
within the whole global phenomenon of religion.30 
Let me suggest three areas in which the theology of 
the religions can learn from the history of religions. 
First, if it is to construct a theology of the religions, 
Christian theology needs some help as to the nature of 
religion. Cantwell Smith and John Cobb assert that it 
is not religion that we have in common with those of 
other religions, but rather our common humanity.31 
Taking this point of view, many Christian thinkers 
today place dialogue with ideologies such as Marxism 
in the same category as dialogue with other religions. 
But if we are to show respect for the authentic reli-
gious experiences of others, there must be something 
we have in common with them in addition to the hu-
manity we share with all people-in other words, 
Christian theology needs to recover some sense of what 
"religion" is if it is to develop a meaningful view of 
Christianity's place and role among the religions. 
The history of religions teaches us about the nature of 
religion-for where else, as Schleiermacher said, can 
you fin.d religion but in the religions? 
Second, the history of religions can illuminate Chris-
tian understanding by showing the range of symbols 
which operates in the religions-the kind of research 
that Mircea Eliade has done so well. In some religions 
certain elements predominate, such as male images 
of God, while in other religions different symbols 
are central, such as female images of God. As Tillich 
says, confronting the range of symbols in other reli-
30Paul Tillich. The Future of Religions, ed. Jerald C. Brauer (New 
York : Harper & Row. 1966). 
31Wilfred Cantwell Smith . " An Historian of Faith Reflects on What 
We Are Doing Here ." in Christian Faith in a Religiously Plural 
World, ed . Dawe and Carman . pp. 146-47 ; and Cobb. Beyond Dia-
logue, p. 39 . 
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gions causes a dialogue within ourselves, and we are 
challenged to recognize these same elements within 
Christianity, though they may be long suppressed or 
forgotten . It is in this way that growth and deeper 
self-understanding can take place. 
Further, theology needs to take seriously the his-
torica l reality of the religious experience of human-
kind. Wolfhardt Pannenberg has especially called for 
more consideration of the historical development of 
the religions in the actual course of events. By taking 
the history of religions eriously, Christian theology 
grounds itself firmly in its own historical realities 
and meets the other religions as embodied social en-
tities with their whole range of symbols, rituals, and 
teachings, as also their changes, disruptions, syncre-
tisms, and transformations. Out of this grows a deeper 
sense of religious communities interacting within the 
historical reality of the whole human pilgrimage. 
Thus the history of religions, together with the in-
spiration of dialogue with people of other religions, 
helps theology to clarify Christianity's role within the 
world of the religions. This model of Christians as 
Pilgrims on the Way should not be understood as an 
evolutionary model, with all religions gradually evolv-
ing toward Christianity, or with Christianity and the 
other religions evolving toward some higher world 
religion. Rather, Christianity must be viewed as a 
unique, historical reality-not the exclusive possessor 
of truth and salvation, but as the pilgrim religion which 
has come to a strong awareness of its role and mission 
as the living presence of Christ in the world, chal-
lenging and being challenged by the other pilgrims 
on the way toward a fuller understanding of the Mystery. 
Christians understanding themselves in this way will 
continue their mission to the world-not a mission to 
subdue and conquer, but to serve, challenge, and be 
present as the body of Christ in the world. 
Out of this encounter with the other religions come 
many benefits for Christianity, such as new possibili-
ties for retrieving Christian texts and traditions and 
for rediscovering forgotten or repressed ways of re-
sponding to God. Christians will discover new meta-
phors that will respond to and interpret Christian 
experience in the modern pluralistic age. Especially 
they will find new understandings of what it means to 
claim the finality and the universality of Christ-
understandings that arise out of service, mission, and 
the vulnerability of dialogue. 
At one point, Christians firmly hoped and believed 
that all peoples of the world would be converted to 
Christianity, thus destroying all paganisms, all heathen-
isms, all idolatries , all non-Christian cultures. But 
today we have to ask: what if these religions were not 
in the world, what if we could not dialogue with Rabbi 
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Joseph Edelheit, what if there were no Muslim students 
to challenge our Christian presuppositions, what if 
Hinduism and Buddhism were only known through 
relics from the past? One possible answer is that our 
Christian theology would be impoverished. If God 
intends these religions to be present in our world, to 
be faithful we must recognize them in our theology 
and seek to be present to them in dialogue. Such a 
path involves a risk of change; new shapes of faith and 
hope may develop along uncharted ways. But that 
pilgrimage is set before us as one of the major chal-
lenges of theology today. Cl 
Seeing Ever in My Mind 
One of the Lord's names is YAHWEH 
(No pun intended, at least by me), 
A fledge-name indeed par excellence 
Fledging in its shape of twinning wings, 
YAH and WEH, 
Which rise up 
And then subside 
Like some great bird; 
And fledging in its sound, 
Soaring friction-free 
Like a cheer 
And winging higher at the end 
Than at the start. 
It fledges in its letters, too, 
First, last, and middle: 
Y reaching arms skyward in adoration 
H also flying 
W like a priest at the altar 
Lifting holy hands and singing, 
"Therefore we praise you, 
Joining our voices with angels and archangels," 
Like a cursive Omega, little w-bird, all wings. 
So YAH 
And WEH also 
Begin and keep their halves in flight 
Alpha and Omega: Lord, 
Coming in the clouds. 
YAHWEH, You fledge Yourself 
In praising, fledging man , 
Who fledging You incarnate 
Fledges when he says Your Name. 
Joe McClatchey 
The Cresset 
Linda C. Ferguson 
THE LP GENERATION AND ME 
Reflections on "Produced Music" 
Each year as I call roll for the first time in my general 
music courses, I ask each student what kind of music 
he or she most enjoys. I don't really care, at least not on 
that first day, and I use this gambit only to give me some 
small bit of conversation with each one as I try to learn 
their names. I don't remember their preferences nor do 
I try to (except for the more radical pronouncements, 
such as "I will listen to absolutely anything except 
opera" or "I only listen to Gilbert and Sullivan") . A 
class of about twenty-five generates a fairly predictable 
mixture: a few who admit to classical tastes, a few who 
mention jazz or Broadway showtunes, a few with ethnic 
preferences; most name their favorites from whatever 
presently dominates the mass appeal market, and I 
nod encouragingly, even when I have never heard of 
the songs or groups. 
With each passing year it is increasingly clear that 
my roll call is a suitable ice-breaker: I can think of no 
other opening question so non-threatening, so guaran-
teed to produce a simple, immediate response. Every 
student has musical preferences; nearly every student 
has consciously acquired musical habits which he or 
she can discuss. And with each passing year, it is also 
increasingly clear that much of what is basic to the 
aesthetic/social lives of my students is alien to me. But 
essential meaning in music (in the general, conceptual 
sense) derives from principles which are not bound to 
particular styles, periods, or cultures. All musics exist 
in time; all works of music create, as Susanne Langer 
Linda C. Ferguson has recently joined the faculty of Val-
paraiso University as Assistant Professor of Music. She was 
educated at the University of Missoun; where she earned 
her B.M ., M.M., and D.M.A. degrees. Before coming to 
Valparaiso, she taught for eight years in the Program of 
Liberal Studies at the University of Notre Dame. She has 
published articles and reviews in the American Music 
Teacher, the Journal of Aesthetics and Art Criticism, 
and Notre Dame Magazine. 
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says, "virtual times." 
All musics arise from combinations of sounds and 
silences. Not all musics organize time and sounds in 
the same way. We might venture, however, that all 
musics consist of a grammar and rely on a sort of logic 
and rhetoric. Where the logic is more obscure, where 
the rhetoric is less persuasive, we are inclined to declare 
the work "noise" (or "bad music"), but we can learn to 
allow that perhaps the logic (i.e. the work's informing 
generating principle) is meaningful in terms of a gram-
mar yet to be learned. Since liberal arts courses are 
frequently understood as an initiation into our culture, 
the monuments of the standard concert repertoire are 
excellent choices for use in teaching music, but they 
are by no means necessary ones; the integrity of my 
course is not threatened if examples from non-Western 
cultures, or from jazz, folk, or mass-appeal styles are 
occasionally cited. 
No, it is not merely that my students and I have dif-
ferent tastes, although we usually do. Rather, I have 
determined that most of the music that most of my stu-
dents claim as "theirs" is different from "mine" in more 
than a stylistic way; further, I would assert that their 
listening experience is essentially different. "They" 
live with music; I listen to it. All of us own playback 
equipment and record collections, but while I collect 
recordings, "they" collect music. It is not insignificant 
that most of "their" music was created to be heard as 
they hear it, through playback equipment, whereas 
most of "my" music was created to be heard in live per-
formance. Were I given to polemical prose, I might 
argue that what most of my students listen to is not 
music at all. But in so arguing, I would not be assigning 
(necessarily) a low artistic value to my students' choices. 
Experience and philosophy have revealed two kinds of 
distinctions: first, that "they" listen differently; and 
secondly, and more importantly, that much of what 
"they" listen to differs from music as it has traditionally 
been understood. 
Let us consider the more obvious point first. As critic 
and composer Eric Salzman has observed, "The LP gen-
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eration hears differently-more comprehensively, 
without much concern for the old priorities of order 
and progression . The new generation is aurally ori-
ented, and music .. . is its art." 1 Charles Hamm de-
veloped this observation more fu lly in his essay, "Tech-
nology and Music: The Effect of the Phonograph," 
exploring the pedagogical implications of the "ex-
clusively aural comprehension of music" made pos-
sible by phonorecording: "Students taught by sound 
rather than written music react more strongly to nu-
ances of sound and to differences among individual in-
terpretations. Their sense of the nature and variety 
of tone color is more highly developed. However the 
structural elements of music are less well understood. 
Technical aspects of music that can be demonstrated 
and understood more clearly when the music is seen on 
paper are less easily recognized."2 
The students I teach, liberal arts undergraduates, 
bear out the claims of Salzman and Hamm. They are, 
for the most part, "kinetic-syntactic" rather than 
"formalist" listeners, to borrow Leonard Meyer's cate-
gories,3 and here I assume an ability to move beyond 
the purely referential , or extra-musical, mode of lis-
tening, which is a different issue. "LP generation" 
listeners hear sensitively and with direct access to the 
source: they comprehend the musical object in its own 
terms (i .e. sounds and silences displayed in temporal 
arrangement), by-passing that which the musical object 
is not (i.e. the printed score, or other static .representa-
tion of the work, and what has been written about it). 
Since their principal access is sonorous (i .e . concrete) 
and since the majority have not learned musical nota-
tion, they find it irrelevant to think in terms of the 
musical composition as distinct from its performance. 
And herein lies the more remarkable part of the dif-
ference between "their" music and "my" music. 
• • • 
Any serious effort to discuss music's nature must 
immediately confront the complex and interesting 
problem of the relationship between composer and per-
former . Both composer and performer can claim to be 
musica l artists, each engaging in a process, each gener-
ating a product, the one known as the composition and 
the other known as the performance. (It is the failure 
to recognize the existence of each of these products 
which accounts for many hasty assumptions in scholarly 
1"The Revolution in Mu sic." New American Review 6 ( 1969): p. 85. 
2 In Contemporary Music and Music Cultures (Prentice-H a ll . 1975 ). 
pp. 268-69. 
3See "On Rehearsing Mu sic" in Music, the A rts. and Ideas (Unive r-
sity of Chicago Press. 1967 ). pp. 42-43. 
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writing about music.) Having explored various practical 
and philosophical ways of understanding this relation-
ship, I have come to construe the musical composition 
as a conceptual and abstract object which is distinct 
from any one of its performances and also from any pos-
sible combination of them. The composition's existence 
transcends both printed score and audible performance. 
It is not "used up" by repeated realizations, not con-
sumed by "definitive" performances, nor deteriorated 
by inept ones. Performances particularize and con-
cretize the abstract ideal of the composition. When we 
speak of "music" and "musicians" in the traditional 
sense, we speak ambiguously , for we allow these words 
to stand for either of two related, but distinct, meanings. 
Modern technology has further complicated this re-
lationship, first with the introduction of recordings-of-
performances-of-compositions, with which we are all 
quite comfortable, and secondly with the more recent 
possibility of recordings-of-compositions. It is this 
latter development which has come to interest me. For 
more than thirty years, serious musicians have worked 
in the medium known as "tape composition" which 
refers to the electronic generating, ordering, and ma-
nipulating of sounds, the product of which is made 
available through phonorecordings and cassettes, re-
produceable at will through playback equipment, but 
subject to no realization in performance subsequent 
to creation. 
With tape music the actual composition is contained, 
albeit not exclusively, in the recording. Recognition 
of this fact clearly points toward the obvious differences 
between tape music (which we might call "produced 
music") and performable music: that tape music does 
not admit "interpretation," in the musical sense, since 
it does not admit performance; and that a tape music 
composition as heard at a given time is the composi-
tion , whereas with performable music, no single per-
formance is equatable with the composition. 
Tape music is clearly a sonic commodity, as is tra-
ditional performed music. But the sonorous aspect of 
music has been traditionally understood to be the pro-
duct of the process of performing, not the product of 
the process of composing. The process of composition 
does not take place in a span of time equal to the time 
created in the object; it does not happen, as musicians 
say, in "real time." (An obvious exception is improvi-
sation, where the composition is simultaneously con-
ceived and particularized.) By contrast, the product 
of a musical performance is co-existent in time with the 
process of the performance. Tape composition and 
traditional musical composition share that they are 
created outside "real-time." They are both, therefore, 
different from the art of performed music. And they 
are separate from each other in that the product of 
The Cresset 
conventional musical composition is inaudible and ab-
stract, while the product of tape composition is audible 
and concrete. 
* * * 
It is in the area of rock music that recording pro-
cesses have most noticeably altered the traditional 
relationship between composition and performance. 
With the appearance in the 1960s of albums such as the 
Beatles' Sgt. Pepper's Lonely Hearts Club Band and Magi-
cal Mystery Tour, the record purchaser could avail 
himself of objects not duplicable (at that time) in per-
formance . To the extent that the sound object cannot 
be produced live in "real-time," such recordings must 
be considered tape composition (i.e. "produced music") 
rather than "recorded performance." And so it is not 
just in the minds of naive students that the relationship 
between musical composition and musical performance 
has become confused. 
Objectively, the impact of modern technology on 
music has caused primary, as well as secondary, changes. 
Without noticing it, we have embraced a genuinely 
new art form, which I have taken to calling "produced 
music," to distinguish it from "performed music." 
This distinction is central to the plot of Jerzy Kosin-
ski's violently unpleasant and fascinating novel, Pinball, 
which explores the pathological separation of a musician, 
the rock star Goddard, from his music. Goddard, known 
only to his public as a disembodied maker of (produced) 
music, has made a full-time occupation of concealing 
his identity. His simultaneous omnipresence and ab-
sence creates a framework of dynamic tension from 
which the story develops, culminating in a brutal 
climax, which finally identifies the man with the mu-
sic, and reunites process with product. 
Besides produced music, other new art forms have 
been born of marriages between modern technology 
and art, but we have grown accustomed to them, and 
have little trouble identifying their terms. Hardly 
anyone is likely to view a film and expect to account 
for it in the terms of theatre or fiction. Film has es-
tablished its own values, distinct from other arts, and 
we generally recognize this whether or not we have 
given any conscious thought to film theory. We know, 
from the history of film, that this general recognition 
did not take place at once, that early critics and theo-
rists, and general audiences too, experimented with 
defining film through the use of already-understood 
art forms as paradigms. 
For example, in Vachel Lindsay's 1915 treatise on 
film, much of the celebration of this "new Muse" is 
organized around such metaphors as "painting in mo-
tion," "architecture in motion," and "music in light." 
September, 1984 
Certainly the objects of produced music resemble the 
objects of performed music more closely than does 
film resemble theatre or painting. But the distinction 
that I argue for "produced music" requires that re-
semblance, or analogy, to another art form cannot sus-
tain a transfer of critical values and methods of ap-
preciation. 
Tape composition represents but a tiny portion of 
all "electronic music" in the broad sense, and a rela-
tively small portion of all works currently being com-
posed by "fine art" composers, even among those who 
employ electronic instruments. Yet produced music, 
in practice, is nearly as ubiquitous now as the photo-
graphic image, and is often found in combination with 
other art forms- film, dance, videotape, theatre, and 
performed music; because it is rarely encountered con-
sciously in its simple state, we rarely think about it 
Communion Sunday 
It is here in this bread 
He hung as a man enemy 
of the crowd 
the thick nails biting through calloused 
palms into red flesh 
splitting the fine bones of his fingers, 
wrapping his gasps 
around the cross 
a carpenter's life 
ended by his generation 
on a product of his own occupation 
I break the thin skin of the cup 
and savor coolness 
the wine on my tongue 
hot from the place of the skull 
Jesus' side 
his head dropping into silence slack 
the weight of his muscled shoulder 
At night the olive grove knew the scent of his sandals 
and wept. 
Ramona C . Cramer 
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clearly. But the phenomenon of music as "produced" 
rather than "performed" has brought about some ob-
vious, but start ling, reversa ls in music as practiced. 
The phonorecording or video becomes the primary 
object, with the concert appearance, undertaken by 
the "recording artist, " as an adjunct, promotional 
venture. In the world of mass appeal music, the demand 
for the physical presence of the artists often results 
in a performance which is visible only: the performance 
is present, but is visible rather than audible; the con-
cert goers (more properly spectators, rather than audi-
ence) hear a "produced" object while watching a dy-
namic one, more akin to dance or theatre. The fact 
that the visible performers are the same individuals 
responsible for creating the initial sound material 
which was manipulated in the recording process may 
give the event a particular appeal and value it would 
not have otherwise, but it cannot transform the event 
into a musical performance. 
In a recent essay on electronic tape composition,4 I 
asked, "Does the absence of a real-time performer/ 
realizer/ interpreter result in an experience essentially 
different from that which tradition has defined as a 
musical experience?" I emphasized the objective dis-
tinction, that produced music is different from per-
formed music because of its nature , not only because 
the aesthetic experience it affords is different. But in 
everyday terms, it explains the difference betwe~n "my" 
music and the music of my students. Electronic tech-
nology has liberated composers, if they choose to be so 
liberated, from the abstract conceptual world of tra-
ditional composition , and has allowed them to work 
concretely and sonorously with the musical object; 
and it has forced a re-evaluation of traditional music 
and its methods. These developments have contributed 
to the difficulty my students and I occasionally have 
in understanding one another's claims about "music." 
But at the very least, the development of the art form 
I call "produced music" allows for a contemplation 
of sound structures apart from a necessary physical 
relationship with process. 
Each year, near the end of my course, we read from 
John Cage's Silence. And each year I find there the 
articulation of a musical experience that my students 
and I seem to share. "New Music: new listening," writes 
Cage. "Not an attempt to understand something that 
is being said, for, if something were being said, the 
sounds would be given the shapes of words. Just an at-
tention to the activity of sounds."5 C: 
4 L. Ferguson . " T a pe Compos ition : An Art Form in Search of it s 
Meta physics." j ournal of Aesthetics and A rt Cn"ticism 42 ( 19 8 3): 
17-2 7. 
5Silence (Wes leyan U nive rsi ty Press. 196 1). p . 10 . 
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fragments and memories 
when I was twelve 
in Needles two dogs were right 
in front of the restroom 
when she came out 
they didn't move 
so she stepped over them 
sand fleas hopped 
on the calves of the men 
standing near the tall silo 
with the words "Jesus Saves" 
farther down the highway 
the sign read 
"ZOO" 
but only one whacked-out coyote 
remained and a blind snake ... 
the signs purred over and over· 
"Whitings Last Chance Gas" 
while over the hill was Albuquerque 
with 10,000 gas stations 
and inside the truck stop 
a fly kicked in the milk ring 
on the oilcloth table top 
and you said "hurry up with them 
Milk Duds ... " 
"What can we find 
for five dollars?" 
my father asked ... 
"We could sleep behind 
that gas station ... " 
somewhere in Oklahoma I noticed the air 
had changed to a sweet, heavy smell ... 
I stayed awake listening to the sounds in the woods 
behind the rest stop where we waited 
not sleeping so much as just waiting our time 
watching for light over the trees 
my father already packing the trunk 
with that feverish poking and arranging . .. 
my mother coming back from the bushes 
carrying something 
the dogs asleep under the car 
and back on the highway 
my father's voice mingled 
with that sweet smell of growing things 
the pale morning light turning the leaves 
finding us there on the concrete road 
getting down the line 




Show on Earth 
James Combs 
"In the United States," wrote 
Alexis de Tocqueville in 1831, "it 
is men of moderate pretensions who 
engage in the twists and turns of 
politics. Men of parts and vaulting 
ambition generally avoid power to 
pursue wealth; the frequent result 
is that men undertake to direct the 
fortunes of the state only when they 
doubt their capacity to manage 
their private affairs .... I was again 
assured that in the new States of 
the West the people generally make 
very bad choices. Full of pride and 
without enlightenment, the voters 
wish to be represented by people 
of their own sort. Moreover, to gain 
votes, one must descend to maneu-
vers that disgust men of distinc-
tion. One must haunt the taverns, 
drink and argue with the mob; that 
is what is called Electioneering in 
America." 
I can almost hear the collective 
groan and sigh among the Cresset's 
readership. Yep, folks, it's time to 
take an aspirin and lie down until 
it passes: we are about to enter on 
the final and exhaustive leg of our 
quadrennial madness, the silly 
season of a presidential election. 
James Combs teaches political science 
at Valparaiso University and reports 
regularly on Television for The Cresset. 
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If during the next few months you 
acquire a slightly cynical and jaded 
attitude towards the whole show, and 
keep having dizzy spells of deja vu, 
welcome to the club. For those of 
us who are of such age to encompass 
the history of television, we have 
indeed lived through all this before 
and seen the whole magisterial 
process not only debased by the 
logic of democracy but also by the 
logic of television. 
Tocqueville would be fascinated: 
the grand plebian drama is now a 
televised show with all the hoopla, 
color, gossip, pseudo-events, in-
terviews, media self-analysis, 
image-making, and advertising 
that the medium can muster. The 
process is expensive, dangerous, 
exhausting, and confusing; it 
probably doesn't produce many 
"men of distinction"; it does indeed 
turn off a lot of people who stay 
away from voting booths in droves; 
but apparently enough people want 
to attend to the national political 
circus to keep TV news televising 
primaries, conventions, campaign 
events, and of course election night. 
And that is what is called Elec-
tioneering in America. 
People with Tocqueville's sensi-
tivities find the whole business ap-
palling. Political observers have 
said much about the fact that this 
is no way to run a political railroad, 
and have offered-to no avail-
proposed reforms that would make 
the trains run on time- for in-
stance, limiting campaign time and 
expenditures, eliminating pri-
maries, making debates mandatory, 
and forbidding spot ads. Still 
others, resigned to the mediated 
permanence of the entire dreary 
affair, avoid it altogether, armed 
with the conviction that they haven't 
missed a damn thing. Finally, some 
folks just relax and accept it for 
what it is. For them, the metaphor 
of the circus is useful: as Tocque-
ville witnessed during the Age of 
Jackson, American elections were 
and are vulgar and often mean, 
but we wouldn't have it any other 
way. The presidential election is 
our chief political circus, the great-
est political show on earth, a gaudy 
midway of acts, cons, freaks, clowns, 
games, color, and noise, a political 
tradition inherited not from the 
Founding Fathers but rather from 
P. T. Barnum. 
So maybe one legitimate atti-
tude to cultivate towards this mas-
sive media event is not to take it 
too seriously. TV newspeople will 
give us their solemn routine about 
this Historic Event that decides 
the Fate of the Nation, selects the 
Leader of the Free World, and be-
stows the Mantle of Democracy on 
the shoulders of a World Histori-
cal Individual. Despite the enor-
mous amount of money and effort 
and attention paid to elections, 
there may be less there than meets 
the eye, and the supposedly earth-
shaking consequences may be less 
than consequential. After all, as 
dramatistic theorist Kenneth Burke 
tells us, democracy is supposed to 
be comic, as opposed to the more 
tragic aspects of aristocratic and 
totalitarian orders. Even our great-
est tragic political figure, Lincoln, 
was also a laughing god, laughable 
in appearance and able, more im-
portantly, to laugh at himself. 
American elections are not only 
amusing; like all good comedy, they 
reveal much about the human con-
dition. And, happily, they are 
usually more like a Marx brothers 
movie than a Greek tragedy. 
Beginning in the 1950s, television 
began to cover presidential elec-
tions heavily. Anyone who followed 
all the campaign coverage over the 
years can remember with nostalgia 
the many moments of high (and low) 
comedy. The moments of remem-
brance are treasures from our tele-
vision history : the drunken Puerto 
Rican delegate in 1952 who de-
manded that his delegation (of 
four) be polled; the unforgettable 
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"Checkers" speech of that same year, 
with Pat Nixon's famous Republi-
can cloth coat; the erstwhile Nixon's 
awful appearance at the first 
Kennedy-Nixon debate; the Gold-
water delegates booing Nelson 
Rockefeller during the 1964 Repub-
lican convention; the infamous 
"Daisy Girl" spot ad of that year, 
implying that Barry Goldwater 
wanted to blow up the world; Mayor 
Daley and his henchmen shouting 
obscenities at Abe Ribicoff at the 
tumultuous 1968 Democratic con-
vention in Chicago; George Mc-
Govern delivering his Convention 
acceptance speech in 1972 at 3:00 
in the morning; Ronald Reagan's 
discovery of the Panama Canal in 
1976, and Jimmy Carter's discovery 
of "ethnic purity"; and in 1980, 
Carter's "freeing" the hostages 
the morning of the Wisconsin pri-
mary, and Reagan 's "there he goes 
again." The issues, the platforms, 
the speeches, even the outcomes are 
no longer interesting; what is 
memorable are the moments that 
are the stuff of the comedy of 
democracy. 
We can also be thankful that the 
election of 1984 has turned out to 
be a lot more fun than it originally 
promised to be. Remember back in 
January when it was clear that it 
would be Reagan vs. Mondale, a 
long and grim series of skirmishes 
over nine months? When the voters 
of New Hampshire chose Hart 
rather than Fritz, maybe they were 
saying little more than, hell, let's 
make this thing interesting. Voters, 
like girls, just wanna have fun . So 
in future years we can look back in 
bemused fondness at Hart's "New 
Ideas ," Mondale's "Where's the 
beef?", the emergence of the mys-
terious "Yuppies," the monumental 
importance of Louis Farrakhan, 
the search for (and finding of) a fe-
male candidate for Vice President, 
Reagan's guided tour of his "boy-
hood home" in Dixon, Illinois, and 
Lord knows what all else until elec-
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tion day. The French "situationists" 
accuse us of being the pioneers of 
the "society of the spectacle," and 
they are no doubt right; but who 
can resist the sweet temptations of 
such a three-ring circus? Most of 
us may be passive, not really part 
of the show; but we can watch it 
as a show, and when the unexpected, 
the idiotic, and the silly emerge, 
we then have insight into how less 
than masterful the show is. 
We can be thankful that 
the presidential election 
of 1984 has turned out 
to be a lot more fun 
than it first appeared. 
Then we can be reminded that 
we are indeed seeing very ordinary 
and less than heroic people strug-
gling to cope in a show that is less 
than controlled, and thus be reas-
sured that they are not, after all, 
so very remote from us nor parti-
cularly threatening to us. The Demo-
cratic and Republican national 
conventions are decidedly not the 
same as the Nazi Nuremberg ral-
lies . Let totalitarian states celebrate 
extraordinary "men of distinction"; 
to the extent we can watch and be 
amused by the shenanigans and 
pratfalls of our campaigning poli-
ticians, we remain skeptical and 
therefore free. There is a serious 
theory of democracy that says that 
people are free to the extent they 
disbelieve; thus the more ineffec-
tive and bungling politicians are, 
the more people disbelieve, and 
therefore the more freedom they 
create for themselves. ·True be-
lievers do not laugh at Great 
Leaders. 
If there is anything to this notion, 
television plays a key role in it by 
the attitude it takes toward poli-
ticians and campaigns. Students of 
TV news often maintain that news-
people tend to distrust politicians, 
to seek the crass political motive 
behind whatever they say and do, to 
view them with less than respect, to 
see them as manipulative, cynical, 
and self-interested, and not at all 
as "men of distinction." In so doing, 
both print and TV news are per-
petuating a folk strain in the Ameri-
can mind that Tocqueville so acutely 
noticed: Americans are pro-democ-
racy but anti-government, believing 
so much in personal self-regulation 
and social equality that they are 
bound to have a healthy disrespect 
for authority. 
Watching campaigns lets us exer-
cise that ancient folk wisdom, and 
the press caters to it. Indeed, this 
may explain much of why the press 
focuses so much on the petty "horse 
race" aspects of campaigns, with 
emphasis on embarrassing gaffes, 
the breakdown of controlled en-
vironments, the thoughtless or 
damaging remarks (when was the 
last campaign without an ethnic 
or racial slur?). Those of serious 
mien criticize the press for empha-
sizing such "minor" things ; yet if 
our thesis here is correct, the press 
and the public are quite right to 
focus on the petty failings of polit-
ical campaigners, since it is in the 
interest of all of us to keep poli-
ticians earthbound by making a 
spectacle of them, or rather, by 
letting them make spectacles of 
themselves. 
Perhaps too this helps explain 
something else about TV (and print) 
newspeople that adds to politi-
cians' dislike of them: reporters 
feel morally and intellectually 
superior to politicians. This is no 
more clear than in campaign cover-
age. A glance at the profiles of re-
porters in trade periodicals like 
Columbia Journalism Review and 
Washington Journalism Review re-
veals much of this attitude. Re-
porters habitually pass judgment on 
the conduct of politicians, acting 
as moral censors, intellectual 
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judges, arbiters of political eti-
quette, commentators on character-
sometimes, even, as psychiatrists. 
Reagan, we learn, is "ignorant," 
Mondale "dull," Hart "unpleasant," 
Jackson "sanctimonious." The Presi-
dent, it seems, is acting out his am-
bivalent relationship with his 
father; Hart burns with ambition 
(as evidenced by the family name 
change and the mix-up about his 
age); Mondale can't stop pandering 
to special interests; Glenn tried to 
use his national hero status to po-
litical advantage (boy, did that work 
well); and so on. 
But here again politicians can 
only complain and retort with their 
useless cast-the-first-stone routine. 
For one may suspect that this com-
mon reportorial attitude strikes a 
responsive public chord. The air of 
superiority is common not only 
among reporters but also among the 
mass public. And there is surely 
nothing new about it-go back and 
read Henry L. Mencken's campaign 
reporting. This attitude may have 
developed over time not only be-
cause reporters like to feel good 
about themselves, but also because 
the people they report to-namely , 
us-likewise like to feel good about 
themselves. 
Reducing politicians to the status 
of second-class citizens does little 
for their dignity, but it does won-
ders for the survival of democracy. 
The savaging that presidential can-
didates take from each other is 
nothing compared to the savaging 
they take from reporters, and by ex-
tension, the rest of us. The winner 
in such a popular drama may con-
gratulate himself as the last survivor, 
but in the process he (or she, some-
day, no doubt) will certainly have 
been chastened, if not humbled. 
Every aspect of his life has been 
subjected to analysis and criticism, 
and his every public utterance and 
action picked apart and even ridi-
culed. The comedy of democracy, 
played out to the candidate's em-
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barrassment for a television public, 
produces leaders with a heightened 
sense of their own fallibility, and it 
reminds them that they were selec-
ted not by destiny but by public 
opinion. 
In this way, then, television news 
does indeed participate in the forma-
tion of the ultimate check on power 
in a viable democracy. Tocqueville 
had felt that power and worried 
about the "tyranny of the major-
ity." But that tyranny works in 
several ways, not the least of which 
is its control of politicians. By 
generating public skepticism towards 
presidential candidates, TV news 
helps those candidates remember 
who they work for. 
So in its own special manner, TV 
news continues a grand American 
journalistic tradition. When Tocque-
ville read a newspaper attack on 
Andrew Jackson as a "heartless 
despot," he was moved to write: 
"The hallmark of the American 
journalist ... [is] a direct and coarse 
attack, without any subtleties, on 
the passion of his readers; he dis-
regards to seize on people, follow-
ing them into their private lives 
and laying bare their weaknesses 
and their vices. . . . " Yet for all 
that lack of taste and elegance, he 
concluded, "the press is, par excel-
lence, the democratic weapon of 
freedom." To return to our circus 
metaphor, presidential politicians 
may sometimes feel as if they are 
lion tamers fending off the hungry 
beasts of the contemporary press, 
but that is the price they pay for 
wanting to be at center stage in 
the greatest show on earth. Cl 
U nfinished Business 
Remember two young frightened men in khaki scrubs 
still haunted by 'Nam's nightmare war, at dusk 
inside your door, needing showers, a change of clothes, 
and bus fare anywhere but back to more of body count 
and the mother wanting out of dead-end dole and terror 
children lived with where she came from at that door, 
while willows swept the pond and night sounds echoed yes 
high up in your giant silver maples 
and the old man you called Papa, begging on that 
autumn morning no heroic measures, no efficient 
monitor's invasion of his praying time, as you cradled him 
against your chest in comforting auf wiedersehen 
and all the other puzzle pieces fitting around now? 
Did they in their needing-wanting-begging know 
the precious gaps they filled? The sense restored 




In Bad Faith 
Richard Maxwell 
It is not always easy to say what is 
bad about a bad movie. I came out 
of Indiana Jones and the Temple of 
Doom feeling abused and cheated-
but I was not sure why. The movie 
was no doubt guilty of racism, 
misogyny, heartless technical ma-
nipulation, and a hundred other 
sins-but had I not enjoyed films 
which wallowed in precisely the 
same sins? Adding to my confusion 
was Pauline Kael's powerful re-
view (The New Yo1·ker, 11 June 
1984). Kael argues that Indiana Jones 
is a wonderful example of abstract 
filmmaking: Stephen Spielberg, 
she claims, has directed a great 
movie about the joy of going to the 
movies and the joy of making them. 
The film " is designed as a shoot-
the-chutes, and toward the end, 
when the heroic trio, having found 
the sacred stone and freed the 
stolen children from the mahara-
jah's mines, are trying to escape in 
a tiny mine car, and a shift in cam-
era angles places us with them on a 
literal roller-coaster ride, the audi-
ence laughs in recognition that 
that's what we've been on all along." 
Richard Maxwell teaches English 
at Valparaiso University and serves 
as regular Film columnist for The 
Cresset. 
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Kael must have sat with a dif-
ferent audience than I did. At the 
County Seat Mall (Valparaiso, 
Indiana), laughing recognition was 
in short supply. Little kids ran in 
and out of the theater replenishing 
their popcorn and candy reserves 
while the rest of us sat wedged 
together trying to breathe. Breath-
ing was difficult at Indiana Jones, 
and not altogether because of the 
crowded conditions. While the gags, 
the stunts, and the incessant sur-
prises continued, something was 
in the process of coll apse. Perhaps 
it was my lungs. Perhaps it was the 
action up on the screen. 
To acknowledge Indiana Jones as 
an object of interpretation may seem 
rather a faux pas. There is nothing 
to interpret, we are told. There is 
only-in Kael's word-momentum, 
a celebration of cinematic possi-
bilities. This notion that popular 
art is a form of bastardized modern-
ism, self-reflexivity transformed 
into pure fun, may apply to certain 
films. I suspect that the Spielberg-
produced Gremlins is one of them, 
despite the didactic lessons with 
which it is punctuated. Indiana Jones 
is a different matter, however. Its 
aesthetic mode is trivial ization or 
willed stupidity: it gropes its way to-
wards a threatening, unnamed con-
tent only, at a vital moment, to 
treat that content in uch an off-
hand, hey-man fashion that there 
is nothing more to say. We just sit 
around in a limbo of stupidity. We 
drool a little . 
The first thing I would want to 
notice about Indiana Jones is the 
number of jokes focusing on food 
and drink. Some of these are pretty 
good. When Indiana Jones (Har-
rison Ford) struggles to retrieve 
the antidote to a poison he has 
just swallowed, the struggle is ex-
citing and funny . A little later our 
heroine Willie (Kate Capshaw) is 
compelled for politeness' sake to 
nibble at a meal of steamed entrails. 
Her dilemma (presented with 
pointed concision) is repeated at 
a banquet where successive courses 
include giant beetle, eyeball soup, 
and chilled monkey brains. In its 
infantile way, the banquet is won-
derfully entertammg; we don't 
even need Willie's repulsion to 
enjoy the gross-out. 
While these moments are enter-
taining in themselves, what finally 
counts about them is their number-
and the way they keep sliding to-
wards the subject of sex. Every 
time the movie dwells on food , it 
is also building up a relationship 
between Indiana and Willie. She 
has the antidote which he so des-
perately needs; he insists that she 
eat the entrails; she can't stand the 
eyeball soup, so he has to bring 
fresh fruit up to her room after 
dinner. Actually, it is this last move 
which begins the crucial central 
sequence of the film where the main 
characters descend to the Temple 
of Doom. 
Note the sequence of events. 
Willie has been a tiresome nag all 
through the trip but she is grateful 
for the fruit. She and Indiana 
abruptly decide to go to bed to-
gether; however, they quarrel and 
he stomps off to his room. Each 
paces about, expecting the other 
to knock on his door. A giant Thug 
who leaps out from behind a con-
venient arras in Indiana's room 
tries to strangle him on the spot. 
With the help of Short Round, a 
resourceful Chinese orphan, Indi-
ana dispatches the assassin and 
rushes back to Willie, who thinks 
he has come for sex. Instead of 
getting in the bed, he looks under-
neath it-and then, a few seconds 
later, starts fondling an erotic 
female statue with bulbous breasts. 
The breasts give way at his touch. 
Behind them is a hidden door into 
the Temple of Doom. 
Spielberg has started to create 
a world with a certain kind of 
wacky narrative logic. We keep 
associating food and sex (not a 
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very hard association to begin with: 
think of the apple in Eden) until 
we arrive at a critical pair of breasts. 
Breasts are both agents of nutri-
tion and objects of desire. The as-
sociation between food and sex is 
confirmed, once and for all. Now 
where do we go? Straight into the 
adventure. Push the breasts aside 
and we can travel on right to the 
Temple of Doom, where the same 
connections are going to come up 
again- but in a much more sinister 
fashion than before. 
Down in the Temple-a vast, 
underground amphitheater-our 
three protagonists witness a strange 
ceremony. A Thuggee cult whose 
adherents have massed here in the 
hundreds offers up a sacrifice to 
Kali. "Although often represented 
as a terrifying figure, garlanded 
with skulls and bearing a bloody 
sword in one of her many arms, 
(Kali) is worshipped lovingly by 
many as the Divine Mother." (New 
Columbia Encyclopedia) Kali in her 
present manifestation demands a 
human sacrifice, an unfortunate 
young man who is strapped in an 
iron cage. The hordes below the 
main platform watch this operation 
dazedly, but get roused up when 
the high priest tears out the young 
man's heart. He survives this sur-
gically precise if somewhat violent 
operation only to be lowered into a 
sea of molten lava while the heart 
flames, the crowd cheers, and a giant 
idol of Kali glows fiercely. 
How has this extraordinary under-
ground culture been sustained? 
Soon we discover its motive power. 
When Indiana is captured by the 
cult he is force-fed "the blood of 
Kali," thus lapsing into the same 
drugged state as all the other zom-
bie Thuggees. The force-feeding 
scene is the most ghastly in the film. 
It seems much more violent than 
the mere tearing-out of a heart. I 
think that Spielberg's emphasis 
on this moment makes sense, given 
all that has come before. Our hero 
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suffers a violation-a tube rammed 
down the throat-which feels sexual 
even though it has to do with food. 
Behind the allure of the breast-
door is a much more formidable 
feeding mechanism, as though the 
breast could become an active agent 
sexually as well as nutritionally. 
The Divine Mother strikes again. 
A recent Rolling Stone article 
(19 July 1984) tells us that Stephen 
Spielberg loves women, that he has 
staffed his filmmaking corporation 
with almost nothing but female 
executives, that he is on genial 
terms with his mother, etc. Indiana 
Jones makes up for all that. Drifting 
anxieties about food and sex, par-
ticularly with regard to the female 
of the species, lead us towards a 
spectacle whose victims (all male) 
are controlled by a sort of rape-
feeding. Reviewers have noticed 
that the Kate Capshaw character, 
Willie, has hardly a likable moment 
in the film and is constantly held 
up for ridicule. It seems important 
to add that this strategy is not an 
isolated miscalculation. Despite 
Clock Wise 
Time time time 
with iterative ticks 
relentless aoristic tocks 
and here I sit 
ticks on 
I mend the sempiternal socks 
with multicolored skeins 
wound round and round my wits 
while time ticks round 





the fact that it has only one sig-
nificant female character (I don't 
count Kali) Indiana Jones indulges 
itself in a systematic form of gyne-
phobia. 
Suppose that we're just a little 
bit sensitive to this kind of thing. 
Surely we will wonder what Spiel-
berg is up to, why he is spinning 
his nightmares out just this way. 
I wouldn't think Spielberg himself 
asks such questions, but that doesn't 
make them any less valid. And the 
film , if not the director, provides 
some striking answers. The most 
striking of all comes when Willie 
herself is offered as a sacrifice 
to Kali. 
The Thuggees didn't normally 
sacrifice women. In this case they 
are willing to make an exception. 
As the zombie audience and the 
high priest look on, Indiana-
stupified by the blood of Kali-
is directed to the cage. Apparently 
he is going to enact the heart-
tearing-out ceremony all over again. 
He looks at Willie blankly. He is 
out of it. He does not tear out her 
heart. He does not even make a 
feint in her direction. Our first 
thought may be that Spielberg is 
being a sloppy storyteller, forget-
ting how his own gruesome ceremony 
works, but on consideration Indiana's 
aimlessness seems inevitable. Indi-
ana is having trouble with· the con-
cept, much less the reality, of a 
breast. All that flesh, no? The heart 
is presumably encased behind it. 
Too much bother. Lower her into 
the lava, boys. And down the cage 
goes. 
I love this narrative elision. It 
provides a great unintentional 
moment of low comedy. It also helps 
me articulate what's wrong with 
the movie. Horrors, blood, night-
mares: no problem. Bring them on. 
Let the little kids in too. They may 
have bad dreams, but bad dreams 
can be useful. What I don't think I 
can tolerate is bad dreams in bad 
faith. If Stephen Spielberg wants 
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to work out his private fears about 
the other sex or for that matter 
about other races and make a mil-
lion bucks or seven doing it, let 
him. However, let's keep the night-
mares honest. Reactionary anti-
feminism must not founder when 
we get-as it were-to the heart 
of the problem. There is no merit 
in short-circuiting a line of nar-
rative logic so elaborately and 
relent lessly developed. 
I am not claiming to know how 
Spielberg should have worked this 
scene; I am only pointing out the 
dead end into which he has maneu-
vered himself and the consequent 
collapse of narrative intelligence. 
A few years ago I had an otherwise 
sensitive student who announced 
that he would be very worried about 
nuclear war, except that he knew 
he was going to heaven when it 
came. This mode of trivialization 
or willed stupidity is tempting for 
people under pressures they can-
not very easily control (e.g., atomic 
warfare). Spielberg panders to such 
vulnerabilities. He takes a subject 
like war, sex, or religion, and re-
duces it to a heap of non sequiturs. 
Traditionally comedy is supposed 
to render serious subjects laugh-
able, as when Sancho Panza thinks 
he is in some horrible danger but 
we know he isn't and so can enjoy 
his discomfiture. Indiana Jones is 
a kind of corrupted comedy. It 
engages serious subjects in order 
to reassure us that we don't need 
to think at all. 
After the averted sacrifice of 
Willie, Spielberg attempts to stage 
two or three more climaxes. Even 
Kael admits that this latter part 
of the film is muddled: it is diffi-
cu lt -well-nigh impossible-for 
the movie to show us how and why 
various figures wake up from their 
induced trances. Neither story nor 
characters recover from their de-
scent into the aptly-named Temple 
of Doom. All we can do is pretend 
that the trances never occurred or 
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that somehow they don 't matter. 
Spielberg's most striking lunge 
in this direction occurs in the final, 
farewell climax, when Indiana and 
the high priest fight on a cliff with 
alligators snapping below. Our hero 
rants with heavy sincerity, "You 've 
betrayed Shiva, you've betrayed 
Shiva." Again from the New Colum-
biaEncyclopedia: Shiva "is commonly 
worshipped in the form of the 
lingam, or symbolic phallus. . . . 
his consort is the goddess ... Kali." 
At Indiana's bidding ( ??) Shiva 
intercedes to see that the high 
priest is punished. This is the sil-
liest deus ex machina in the history 
of film. The male principle is simply 
brought in to subdue the female 
principle, the rightful order of 
the universe therefore restored. 
Indian religion was not made up by 
Stephen Spielberg. He has no mar-
keting rights to it. Its use in this 
particular way reflects something 
of Spielberg's desperation, as does 
a lyrical postscript in which the 
boys kidnapped by Shiva are re-
leased from servitude to the Divine 
Mother and returned to their real 
moms. 
We come out of the theater more 
stunned, more mentally incompe-
tent, than any of those hypnotized 
Thugs. Perhaps, if we like old 
movies, we think back to Gunga Din, 
from which the action and ideology 
of Indiana Jones are largely borrow-
ed. Gunga Din is an imperialist, 
gynephobic film made with enor-
mous brio. It has the courage of its 
prejudices. (It also has wonderful 
actors and a superbly-paced plot, 
but these advantages are secondary 
for my present purposes.) In con-
trast, the misogynistic or racist 
traps of Indiana Jones are set by a 
man beaming with childlike inno-
cence, moved-! believe he would 
like us to think-only by the sure 
joy of momentum. Some roller-
coasters are more dangerous than 






The Cannibal Galaxy 
By Cynthia Ozick. New York: 
Alfred A. Knopf. 162 pp. $11.95. 
As I read Cynthia Ozick's latest 
book, The Cannibal Galaxy, I found 
myself drifting off now and then 
into memories of the outstanding 
and the abysmal teachers I have 
known. At age seven, I remember 
corralling my little sister into mara-
thon sessions of alphabet-copying 
and stick-figure drawing, while I , 
as teacher, sat at a desk full of 
papers, every now and then clutch-
ing my head and moaning, "Quiet! 
I have a splitting headache." I 
fi lled my desk drawer with empty 
medicine bottles, just as my second 
grade teacher did. Not until much 
later did I realize that her behavior 
was aberrant, that top drawers in 
desks were for pencils and paper 
clips, not bottles of pills. Her name, 
Jill Baumgaertner, who writes reg-
ularly on current fiction for The 
Cresset, is currently on leave from 
Wheaton College where she teaches 
English. 
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her red, coiled hair, her full skirts, 
her carnation perfume, even her 
knobby-knuckled hands that would 
every once in a while snatch a child's 
braid or collar, are firmly ensconced 
in that section of my psyche re-
served for primal terror. I will 
always be afraid of her. 
I also remember the sixth grade 
teacher in Kansas City who just 
plain did not like me. I had trans-
ferred from a southern school and I 
discerned her prejudices right away. 
She felt that geography determined 
intellect: the farther north one lived, 
the more ornate one's brain patterns. 
Then in college was the esteemed 
history professor who, one steamy 
June morning, read in Italian for 
forty-five minutes from Boccaccio's 
Decameron. Suffering under his ar-
rogance, we all just sat there, 
doodling knives and nooses. 
Of course, there were outstanding 
teachers, too: Mr. McKeown, the 
senior English teacher who taught 
me to think critically, who made me 
consider literature as the world's 
most serious discipline, and who 
never allowed me to come to easy 
conclusions. In eleventh grade 
there was sober Mr. Mortimer, who 
tossed out the regular curriculum, 
swore us to secrecy, and spent the 
entire year subversively teaching 
us to write. 
The pattern continues in my 
children's lives. Never mind my 
son's second grade teacher who kept 
him from reading for four months 
until others could catch up with him 
to form a reading group. Never mind 
that one school librarian who would 
not allow any child to check out a 
book unless it was returned with a 
complete book report attached. 
Never mind these. The bad ones do 
hurt children, but for some reason 
(I venture to say theological?) the 
good teachers stir the souls more 
vigorously. My children's fifth 
grade teacher, Margaret Kruse, 
fills her classroom with seal skulls 
and stuffed iguana, trains Frank 
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Lloyd Wright junior tour guides, 
and teaches a unit on the Civil War 
which includes a North-South de-
bate equal in intensity, spirit, and 
preparation only to the final game 
of the World Series. I asked my 
twelve-year-old why Miss Kruse was 
her favorite teacher. She said, "Well, 
she is just like us, but she isn't at 
all." I wonder if every worthy 
question contains paradox in its 
answer. Perhaps it is just that mys-
tery always exists in excellence. 
Cynthia Ozick' s The 
Cannibal Galaxy is a 
book that every teacher 
and school administrator 
striving for excellence 
should read and ponder. 
Cynthia Ozick has written a book 
that every teacher and school ad-
ministrator striving for excellence 
should read. It is the story of edu-
cation in middle America. Joseph 
Brill, the principal and founder of 
the Edmond Fleg primary school, 
"saw himself in the middle of an 
ashen America, heading a school of 
middling reputation ... , beleagured 
by middling parents and their mid-
dling offspring." Brill had grown up 
in Paris, had lost his Jewish parents 
during the German occupation , 
and had decided to be a teacher 
sometime during the eight months 
convent nuns had sheltered him 
from the Nazis. He decided that 
someday he would found a "dual 
curriculum" in which Jerusalem 
and Europe would be fused in the 
study of western culture and the 
scriptures and commentaries. The 
vision was one thing, its imple-
mentation another, and as we enter 
the narrative, we find him dwin-
dling away into a rather ordinary 
existence, "dozing away nights in 
the shifting rays of lampless tele-
vision , stupefied by Lucy, by the 
tiny raspy-voiced figures of the 
Flintstones; by the panic-struck 
void." 
When Hester Lilt, a renowned 
linguist and philosopher, brings 
her child to his school for entrance 
tests , Brill is ecstatic. Awestruck 
by the mother's reputation and in-
tellectual achievement, Brill hopes 
to find in the daughter, Beulah, a 
prodigy he can nurture, an im-
mortality which has evaded him 111 
his bachelor existence. 
Joseph Brill , himself once a 
prodigy of sorts, does not take his 
own life's direction as a warning. 
He misses the signs. Longing for 
someone like the Joseph Brill of 
his youth , he is disappointed in 
Beulah because she turns out to 
be not at all like himself or her 
mother. He does not realize he is 
looking for the wrong thing. After 
all , what has he become? Only a 
"drifter," having fallen into a great 
sleep after his early promise. He 
has gone the way of many a prodigy . 
Hester challenges him on what 
she calls the "hoax of pedagogy . . . 
the judgment from early perform-
ance." She points out that " the 
hoax is when the pedagogue stops 
too soon .... And when the peda-
gogue stops too soon, he misreads 
every sign . . . , takes aggressive-
ness for intelligence, and thought-
fulness for stupidity, and diffi-
dence for dimness, and arrogance 
for popularity, and dreamers for 
blockheads, and brazenness for the 
mark of a lively personality." 
Brill feels she is lecturing him on 
having stopped too soon in his in-
tellectual career, but she is really 
providing him with a warning every 
teacher should heed- and one which 
applies most particularly to her 
own daughter. 
Brill's school is filled with ade-
quate, but uninspired teachers: 
Gorchak, who provides students 
with lists to memorize ; Seelenhol , 
whose "real aim is to fill in the 
hour without having to prepare 
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for it"; Bloomfield, who reads 
slick magazines during recess; 
Fifferling, who "deals with the 
third grade as if they were hostile 
infiltrators." All of Brill's teachers 
keep perfect order in the classroom. 
Brill is caught in a kind of ever-
changing changelessness. "If Beulah 
left the sixth grade, the sixth grade 
was still there, altered not at all; 
the sixth grade and all the other 
grades were all he had; the sixth 
grade never vanished, though one 
day Beulah would; however many 
children vanished, time would not 
move; there was again a sixth grade, 
and would be into eternity, and he, 
who could not abolish the timeless-
ness of all this, felt the thorough-
ness, the repletion, of the curse 
of perpetuity." 
Brill, like so many educators, 
has the theory down pat, but lacks 
the imagination. He does not see 
the connection between theory and 
story, between story and reality, 
between fact and fiction, between 
literature and life. He, like most 
of the teachers he hires, is tied in-
exorably to facts. He teaches the 
arts as exercises, and he does not 
understand them. He recognizes 
the dullness of it all, but he does 
not know how to break out of it. 
On whim, Brill hires Sheskin, in 
whom he has little hope. He is 
astounded when mild-mannered, 
sweet-voiced Sheskin is able to keep 
order in the classroom. He "was 
turning Scripture into story. He 
was leaving out placenames and 
grammar ... . He breathed at the 
class with a kind of holy ardor that 
was unsettling. . . . He was not 
rigorous. He was not teaching any-
thing concrete. He was in fact not 
teaching at all. It was all dreaming 
and drawing." Here is a master 
teacher, and Brill does not even 
recognize he has one. 
Beulah graduates and moves to 
Paris with her mother. Brill, now 
married to his former clerk-recep-
tionist, lives in fear that his new 
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son, Naphtali , will not measure up, 
will defeat him finally and utterly. 
But Naphtali turns into the prodigy 
Brill has craved for so many years. 
He is brilliant, as no other student 
at the school has ever been. But 
what kind of brilliance? One night 
on a late television show Brill's 
theories, facts, and hopes are for-
ever dashed. He finds himself 
listening to Beulah Lilt, now in her 
twenties and the leader of a new 
school of painters. She has become 
an outstanding theorist and artist, 
one for whom the word and the 
flesh have become interchangeable. 
He remembers the lusterless eyes 
on the young Beulah Lilt, her 
ordinariness, her dullness, her 
willingness to follow, never to lead, 
the school psychologist's conten-
tion that Beulah was a "non-
achiever." He can hardly believe 
what he is seeing. 
What has been the effect of his 
Dual Curriculum in the life of 
Beulah Lilt? She says she can't 
remember her early education. He 
is dumbfounded and is forced to 
confront himself for the very first 
time. 
Hester had said to him many 
years before, "You don't proceed. 
You're glued in place. You're a 
man who stops too soon." He 
thought she had been referring 
to his early promise as an astrono-
mer. Instead, she was referring 
directly to his present profession. 
He did not carry through. In fact, 
he did not seem to know what 
teaching was all about. 
And what happened to all of 
Edmond Fleg's valedictorians? 
They became public relations vice-
presidents or majors in business 
administration. They became 
eminently successful career men 
and women. They became teachers. 
But only one who was saved from 
an education at Edmond Fleg by 
her own "mediocrity"-only this 
one "labored without brooding 
in calculated and enameled forms 
out of which a flaming nimbus 
sometimes spread ." 
As for the school, named after 
the writer who inspired Brill's 
ideas of the dual curriculum, 
once Brill retired to Florida and 
Gorchak took over, the name was 
changed to Lakeside primary school, 
innocuous, generic, unrooted in 
tradition or personality. 
A streak of fatalism runs through-
out this book. At one point Hester 
says to Brill that "it doesn't matter 
whether you do anything for her 
or you don't. It doesn't matter 
what I do or don't. Nothing like 
that matters." 
As a teacher, I would like to 
think that what I do does indeed 
matter. But I also realize that 
what I do matters not at all until 
a student decides that it does , and 
then breaks away from me to ven-
ture forth alone. We are each in-
dividually responsible for our 
own education. 
Cynthia Ozick, in strong charac-
terizations, in lovely language, in 
an exquisitely written work of fic-
tion, has given us art that delights 
and instructs. The theory and the 
story, the fact and the fiction are 
inseparably intertwined. After all, 
literature is really the best teacher, 
isn't it? Except, of course, for Miss 
Kruse. ~~ 
Weighted Words 
Once every weak 
once every word 
once every strong or weekly 
word could speak 
No longer 
The very word thought of as good 
becomes a ruse to blind the herd. 
Fanny Ventadour 
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Writing to you a few months back, 
I made the remark that life grows 
constantly more interesting the 
older one gets. One thing that 
makes it so is the recognition of 
one's own areas of ignorance. 
During the summer it became 
clear to me that memory is some-
thing I do not understand, at all. 
This is something of a problem, 
since I regard "great books" or 
"important texts" as essential to 
the college experience. One reason 
for reading great things is to store 
them in memory, one would think, 
and yet I know that my own memory 
does not store books. At best it may 
store parts of a book, or impres-
sions of what a particular book was 
like. Yet the parts it" stores may 
reflect caprice rather than care, 
and the impressions may be naive 
rather than just. 
An indication of this problem 
arose during a meeting here in 
Dogwood a while back, where 
several high school teachers and 
college faculty were discussing the 
idea of reading great books in the 
Charles Vandersee has recently re-
turned to Dogwood from Colorado, 
Indiana, and New York. 
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schools. Someone intrepidly asked 
why; why really do we want ado-
lescents to turn their heads from 
TV and bow them in their laps 
over books? Is it for the experience 
of working through a difficult 
text-like cutting the grass with a 
hand scythe rather than a power 
mower? 
Or, do we want young people 
to read great books because great-
ness is more or less self-evident, 
and "exposure" will somehow 
better them, raise their level of 
humanity, improve their taste? 
Is it axiomatic that superior han-
dling of language and form will have 
pos1t1ve consequences? When a 
great author is, in the very act of 
establishing his greatness, faithful 
to the complexity of the world 
rather than a provider of cant and 
condensation, does this faithful-
ness somehow affect a person 
positively? 
And of course one of the ques-
tions had to do with memory: the 
effects that linger, the mind as a 
storehouse. At the meeting a mem-
ber of the University faculty said 
that whatever else the positive con-
sequences of serious reading might 
be, he had faith in something al-
most inexplicable. He called it-
and my memory supplies the exact 
phrase-a "mystical residue." 
Why really do we want 
adolescents to turn from 
TV and read books? 
We all laughed out loud. What 
in the name of Mnemosyne is a 
"mystical residue" lingering after 
a book is read and digested? He 
said he wasn't sure, but would think 
about it and get back to us. 
It occurred to me later that the 
experts must know. There must be 
members of our psychology depart-
ment who could tell me how the 
memory works, what it seizes, what 
it rejects, how much variance there 
is among different human beings 
in the normative operations of 
memory, the degree to which mem-
ory is consciously and unconsci-
ously drawn upon to influence 
the way we behave. The trouble 
is, I kept forgetting to contact them. 
I did run across Emerson, who 
in his journals is often wonder-
fully diffident, not at all the burning 
bush of indisputable truth that his 
lectures and essays often resemble. 
"It sometimes occurs," said Emerson , 
musing in 1869, 
that memory has a personality of its own. 
and volunteers or refuses its information 
at its will. not at mine. I ask myself. is 
it not some old aunt who goes in and out 
of the hou se. and occasionally reci tes 
anecdotes of old times a nd persons. wh ich 
I recognize hav ing heard before - and she 
being gone again. I search in vai n for any 
trace of the anecdotes? 
Well, I thought, that sounds like 
my own memory all the time, not 
just sometimes-a flighty old aunt, 
iterative of random trivia, evanes-
cent, not good at smooth retrieval. 
So I propose to find some of the 
psychology faculty, now that school 
is back in session, and ask them: 
Would maybe the approximate 
state-of-the-art paradigm for memory 
be whatever the Latinate expression 
is for "old aunt"? 
Then, about the same time as 
running across Emerson , I was 
ordering textbooks for fall. This 
is a routine activity, but I remember 
it this year very well. Because I 
asked the bookstore to order me 
desk copies of two books, Walden 
and The Sun Also Rises. For the 
reason that I had worn out the 
copies I had. Hemingway had 
fallen apart. Paris and Pamplona 
were disconnected, literally. With 
Thoreau , the green cover had come 
off, and leaves were always falling 
out. I kept sticking them back in, 
but they kept falling out, as if they 
were nature's leaves, done with 
dry boughs. 
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These books were worn out be-
cause my memory is short-term and 
unreliable. I cannot teach an old 
book without rereading it page by 
page the day before, and reading 
is wearing. It is a terrible confes-
sion. Having taught both books ten 
or so times in twenty years, I sti ll 
have not advanced in memory much 
beyond a "mystical residue." 
I'll carry the confession further: 
A book (especially a novel) that I 
have read just once, without the 
additional effort that goes into 
actual study, I do not, after a few 
months, remember at all. And yet, 
ironically, I have faith that a young 
person reading Walden just once 
will somehow be benefited. Perhaps 
the question is not whether mo t 
people have better memories than 
mine, but whether the memory 
may not be rather irrelevant in our 
justifying the required reading of 
great books. Because it is merely 
reading we're talking about; the 
reality of experience is that young 
people do not study when they read. 
They read to "get through" a book 
by, or near, the "due date," and then 
in class discussion their minds are 
mainly on where the characters' 
emotions rep licate their own. 
And of course I myself, even when 
trying to teach "studying," teach 
as a tour guide, not as an archeolo-
gist shifting every scoopful. Since 
we do The Sun Also Rises in three 
days, or maybe four, I hit the high 
points. I see to it that our discus-
sion considers certain crucial 
issues. We consider the view of 
Jake Barnes, American expatriate, 
Paris journa list, that so-called 
"civi lized" people are pretty much 
no damned good, but that the earth 
itself, its cold streams, its shady 
woods, and its uncivilized people, 
gifted at winemaking and bull-
fighting, is an assuring abiding 
treasure. We consider that the epi-
graph from Ecclesiastes, which 
gives the novel its title, signals a 
system of values-the same system 
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that operates in Walden: To be 
truly human is to accept graciously 
the authority of what is permanent, 
and what is permanent is nature 
itself. (Whether "God" stands 
behind nature is a question that 
both authors raise but choose to 
leave in limbo.) 
We consider also how Hemingway 
situates Jake among his other 
characters: probably, m intelli-
gence and morality, the best of the 
lot (though in behavior outper-
formed by the hotelkeeper, Montoya, 
and the bullfighter, Romero), but 
by no means a paragon or model. 
We consider the brilliance of 
Hemingway's conception: his 
simple transparency of style, crisp, 
direct, which at times, however (at 
carefully controlled times), becomes 
richly and fit ly allegorical. As in 
Jake's detailed exposition to Lady 
Ashley-a twit, a 34-year-old ado-
lescent-about how purity of line 
and economy of movement dis-
tinguish the true bullfighter, who 
does things the "old" way rather 
than faking danger in the modern, 
meretricious way. 
The bull fighter of course is fa-
mously Hemingway's allegory of 
the writer. In true writing, serious 
writing (this is a novel of the 1920s), 
there must be nothing fake, nothing 
affected, no display of innovation 
or erudition, or cant, or moraliz-
ing. Jake does what Thoreau re-
quires on the first page of Walden: 
gives a "simple and sincere account" 
of his life, such as he would "send 
to his kindred from a distant land." 
If truth and honesty require oc-
casional allegory-as they do, since 
we are all emblems one of another, 
and most actions are archetypal-
then such allegory must be faithfu l 
and lucid, a magnifying glass, as 
still lake water magnifies for 
Thoreau the trails of creatures on 
the sandy bottom. 
But then, what is it that students 
"know" a little bit of when they have 
been "taught" The Sun Also Rises? 
The wonder of complexity and 
artistry, I think, the simultaneous 
resourcefulness and recalcitrance 
of language, and the sense of 
falling- as fledglings- from the 
nest of prime-time priorities. 
Ah, but what do they hold in 
memory? Well, the old aunt can't 
resist that young twit; they remember 
how nasty Brett Ashley is. They re-
member how dearly Hemingway 
does love his old bullfight, and they 
probably remember it for its vis-
ceral violence rather than for the 
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supreme artistry of Romero. They 
may recall , with a twinge of horror, 
that, yes, Jake is something of a 
misanthrope, which for young 
people, engrossed, as they must 
be, in socializing, is a fault worse 
than chastity or nuclear mismanage-
ment. 
If reading a great text, in this 
age of consumerism, is something 
like eating a meal, then the memory 
is the old aunt scraping the plates 
and dribbling stuff into the garbage 
bag. Or, the memory is itself the 
dried gravy, clods of unidentifi-
able vegetables, and stale dregs of 
coffee. There is no "mystical" resi-
due, only the miscellaneous stuff 
that properly belongs in the sewer, 
not the mind. 
The sewer, though it 
undergirds civilization, 
is not the last word . 
This is not very encouraging 
for the humanities, for advocates 
of the great books. But the sewer, 
though it undergirds civilization, 
is not the last word. I have already 
alleged that readers-even "con-
sumers"- know something. Experi-
ence of reading has had effects. 
To know something does not neces-
sarily mean holding something 
in the memory. To know something 
means to have been enlarged by ex-
perience. To have read Walden even 
with no care-and survived-is 
like the child eating shrimp for 
the first time, or rhubarb, or Cam-
embert. One has survived! One was 
not murdered, or even tortured 
unbearably. 
The residue is courage, in short. 
It is not mystical; it is not uni-
dentifiable; it can be established 
by argument, by exposition. Even 
perhaps to North Atlantic common 
man, called philistine by Matthew 
Arnold and anti-intellectual by 
Richard Hofstadter. Common man 
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is said to admire courage, possibly 
because it connects with ambition, 
drive, power, patriotism, and other 
traits as congenial to the common 
mind as the Big Mac with ketchup 
is accessible to the common palate. 
To have read Walden with the 
sense that one has not been mur-
dered, only mosquito-bitten, and 
that one has obtained tendrils and 
acorns of knowledge in the proc-
ess- knowledge of language, na-
ture, humanity, and perhaps God-
is the source of courage for tackling 
some further text said to be "dif-
ficult" or "great" (threatening 
word!). And then after that another 
text, until such incremental experi-
ence makes one feel at home in 
life itself. Our motive in life, after 
all, is to overcome our fear of 
greatness. Not our respect for 
greatness, but our fear of it. Be-
cause only from contact with great-
ness comes our growing, our growing 
closer to home, and in time and 
eternity we have no other mission. 
Fear of greatness is not a new 
crisis, not a postmodernist disease, 
not rife only in certain eras such 
as Thoreau's 1850s or Hemingway's 
1920s. We know it is permanent 
even if we are Protestant funda-
mentalists who think there is only 
one great book. In that Great 
Book, from the lips of Jesus, more 
emphatic than the occasional in-
junctions to "believe," is the firm, 
lucid plea, "Fear not." 
Speaking as a rabbi, a teacher, 
he meant, I think, "Don't be afraid 
of your great God, Jehovah." If 
we can trust the recollections of the 
Gospel writers, there was an age of 
spiritual anxiety among thousands 
in Israel- a restless minority. For 
these individuals, memory had 
failed , memory of the great mercy 
of Jehovah. And the cure, the re-
vived courage, came not from ex-
ercises in mnemonics but from 
direct experience of Greatness. 
From Dogwood, yours faithfully , 
C .V. Cl 
On the Road with 
President Reagan 
Albert R . Trost 
In early June of this year, Presi-
dent Reagan visited Ireland and 
England in conjunction with his 
appearance at the "economic sum-
mit" which was held in London and 
was the major reason for his trip. 
My own personal research trip to 
Ireland coincided with the Presi-
dent's visit. Friends jokingly com-
mented on the coincidence of the 
visits and one suggested that I 
might help welcome President 
Reagan to Ireland. As it turned out, 
he could have used additional sup-
port, though I am an unlikely can-
didate for such a role. 
There are many places in our world 
where an American President can 
now expect an ambiguous, even a 
hostile welcome. Even in Europe, 
among our allies, he cannot be as-
sured of a warm welcome, much 
less of signs of adulation. Vice 
President Bush experienced con-
siderable hostility on a visit to 
West Germany some months ago. 
One could anticipate some demon-
strations against President Reagan 
in London, even though the present 
Albert R. Trost is chairman of the 
Political Science department at Val-
paraiso University and a regular con-
tributor to The Cresset on political 
affairs. 
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Government in England seems very 
warm and supportive. Ireland, 
however, might have been thought 
to be a fairly safe and receptive 
venue for the President, especially 
a President with an Irish back-
ground. Also, conventional wisdom 
has linked the strong Roman Catho-
lic tradition and piety found in 
Ireland with the anti-Communist 
stance so closely associated with 
Reagan. 
Though the President was warmly 
received by moderate-sized crowds 
in al l places, there were also more 
criticisms expressed, more demon-
strations mounted, and much less in 
the way of adulation than I would 
have expected, or apparently than 
the President expected. As a whole, 
the Roman Catholic hierarchy in 
Ireland practically ignored his 
visit, though the Bishop of Galway 
did manage to make his dissent 
from the President's policies known. 
The President was treated to heck-
ling by several members of the Irish 
parliament, though the vast majority 
of that body applauded his appear-
ance before it. The reception from 
the national Irish press ranged 
from skeptical support to outright 
opposition to the man and his poli-
cies. There were large demonstra-
tions against the President's poli-
cies on nuclear arms and on Central 
America. I was surprised by the 
level of opposition in Ireland, and 
from the look on President Reagan's 
face when he encountered it, espe-
cially in the Irish parliament, so 
was he. 
Much of the opposition to Presi-
dent Reagan in Ireland, or any 
other place in the world, can be at-
tributed to the fact that he is the 
chief of state of one of the two domi-
nant powers in the world today. 
The hostility of those two domi-
nant powers causes a good deal of 
anxiety , especia lly in a Europe that 
sees itself as standing in the "line 
of fire," and most especially in a 
nation like Ireland that sees itself 
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as a "neutral." The United States 
is also counted among the rich and 
affluent nations in a world where 
there is still much poverty and 
social injustice. Ireland, if it is 
grouped with the rich nations, is 
close to the fringes of that group 
with almost 20 per cent unemploy-
ed, and one of the lower standards 
of living in Europe. Any American 
President would be the target of 
resentment as the representative 
of an affluent, militarily dominant 
power, one that in at least some eyes 
appears "imperialistic." 
I was surprised by the 
level of opposition in 
Ireland, and from the 
look on President 
Reagan's face when he 
encountered it in the 
parliament, so was he. 
Obviously, President Reagan him-
self provokes some of the oppo-
sition and the hosti lity by the image 
he projects and the policies he pur-
sues. To a Europe now very con-
scious of the threat of American 
culture to their respective national 
cultures through the movies, tele-
vision, and popular music, Ronald 
Reagan is the personal embodiment 
of American popular culture. With 
his career in the movies, his close 
connection to other American en-
tertainers, and his reliance on popu-
lar American symbols and myths 
in his public speeches, he is easy 
to associate with American cultural 
imperialism. If nuclear arms cause 
anxiety abroad, Reagan's advocacy 
of strengthening the American 
nuclear forces and his confronta-
tional rhetoric vis-a-vis the Soviet 
Union are clearly provocative of 
both strong support and strong op-
position. The same can be said of 
his advocacy of capitalism, and his 
close connection with American 
and multi-national business elites. 
In much of the world, capitalism 
and private sector enterprise are 
not positively valued. 
Though sentimental Irish-Ameri-
cans and the Irish Tourist Board 
would have us believe differently, 
Ireland has itself significantly 
changed . It is not the Ireland of 
The Famine, or the "rising," or 
even the country that seemed so 
closely bound to us in the presi-
dency of John F. Kennedy. Ireland, 
now a member of many international 
organizations, including the Euro-
pean Community, and a contribu-
tor to almost every international 
peace-keeping force, is far less 
isolated than it once was. Though 
it is still a strongly religious soci-
ety by European standards, its 
values have undergone significant 
secularization . Dublin, of all places, 
is now considered to be one of the 
worst cities in Europe for heroin 
addiction. It may seem trite and 
pointless to call attention to the 
fact that the world (and Ireland 
in it) is changing. But it remains 
true that most of us work with 
images that are dated vestiges of 
the past. This is especially the case 
with governmental bureaucracies 
that deal with foreign countries, 
and the Reagan Administration 
seems, if anything, more inclined 
to that failing than most adminis-
trations. 
The Catholic Church that Ronald 
Reagan found in Ireland was not 
that represented by the influential, 
pious, and good-hearted, if somewhat 
worldly, priest of a Hollywood 
movie of the 1940s. Nor is it the 
Church which banned the works of 
Ireland's literary giants and tried 
to keep the world out with its paro-
chial and insular policies. The Ro-
man Catholic Church in Ireland 
today has many links to the struggle 
for liberation in the third world. 
With an excess of clergy, and a 
tradition of opposing imperialism 
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(especially by the English), the Irish 
Catholic Church has sent many of 
its priests to serve in Latin America 
and Africa. Many of them have be-
come politicized in places like 
Chile, Nicaragua, and El Salvador, 
becoming deeply involved in oppo-
sition to the policies of the Ameri-
can government. Work in the third 
world and overt political activity 
there are clearly experiences of only 
a small minority of the Irish clergy, 
but some bishops have begun to re-
flect their views. Certainly, the 
Irish experience of throwing off 
English rule in their own country 
makes them sympathetic to the cru-
sades of others to remove foreign 
influence. This is at least one rea on 
why President Reagan did not find 
militant anti-Communism in the 
Church in Ireland. 
Not only have the Irish general-
ized and broadened their support 
for anti-imperialism, they have 
also found a wider meaning for 
their professed neutrality. Orig-
inally neutrality meant that the 
Irish were not inclined to be allied 
with the English in their power 
struggles in Europe after 1920, 
even maintammg this positiOn 
through World War II. Now the 
concept has come to mean resisting 
the pressure to join NATO or other 
Western military arrangements. 
Ireland is the only Common Mar-
ket country that does not belong 
to NATO. It is in a convenient 
position to be critical of the nuclear 
arms policies of both East and West. 
All the major political parties in 
Ireland agree on this neutral stance 
and on pressure for nuclear arms 
control. This marks another point 
of disagreement with the American 
President, and another link of 
solidarity with the third world. 
One final characteristic of the 
Irish which blunted President 
Reagan's appeal is the absence in 
Irish politics of any major party 
or force supporting capitalism or 
the kind of individualism which 
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the President himself represents 
in American politics. Ireland may 
justly be called a conservative 
society, but it represents a con-
servatism distinct from that of 
America with its emphasis on the 
individual. All the major parties 
in Ireland are committed to com-
munitarian values, though the basis 
for community among them varies. 
All the major Irish parties are also 
committed to the welfare state, 
even if the general poverty of Ire-
land does not allow as mature a 
development of this phenomenon 
as one finds elsewhere in northern 
Europe. At least among the elites 
in Ireland, there are few who share 
our President's ideology. 
There was one issue on 
which President Reagan 
could have insured a 
mass emotional response, 
the subject of the 
reunification of Ireland 
under the rule of Dublin. 
There was, of course, one issue on 
which President Reagan could have 
insured a mass emotional response, 
the subject of the reunification of 
Ireland under the rule of the 
government in Dublin. The Presi-
dent avoided that temptation, 
which pleased the governments in 
both Dublin and London , but did 
little to improve his standing among 
the masses or the opposition in 
Ireland itself. His remarks on 
Northern Ireland and the reuni-
fication question were innocuous 
in the context of Irish politics. He 
deplored the violence in the North 
and favored the efforts of those 
who seek to settle the problem with 
peaceful initiatives. He explicitly 
included those who seek the reuni-
fication of Ireland in this latter 
category, but he did not exclude 
those working against it. His re-
marks offended only the I.R.A. and 
the Rev. Ian Paisley. For the rest, 
there was something approaching 
a collective yawn. 
There are definite limits to what 
an American President can accom-
plish in public appearances in other 
countries, especially as regards his 
effect on the politics of that country. 
There are, of course, cynics who 
claim that the real purpose of any 
President's public appearances 
abroad is his electoral standing in 
the United States. The visits are for 
our domestic consumption, espe-
cially visits to Ireland, Italy, and 
Israel (the three I's). In this line of 
thinking, the important message 
in the visit to Ireland was the 
acknowledgment by President 
Reagan of his Irish roots and his 
recognition of the importance of 
Irish-Americans m American 
elections. 
I believe that the President ex-
pected more from his stop in Ireland. 
He thought that this nation was 
still a place where his claim to lead-
ership in the Western world and 
the direction of his foreign policy 
would be acknowledged and sup-
ported unambiguously. He relied 
too much on the role of sentiment 
and tradition among the Irish, 
their reciprocating of the family 
ties, as it were. What he found was 
a country more like the other 
countries in Europe, with anxiety 
about nuclear war, skepticism over 
the continuation of the cold war and 
the bi-polar structure of the world, 
and a concentration on the problems 
of unemployment and the welfare 
state at home. Ireland was, in short, 
more modern and more secular 
than President Reagan's image of 
it. Even the Church has been af-
fected by the forces of moderniza-
tion and secularization. In fact, 
there is probably no place left in 
Europe where the President can 
receive the affirmation and support 





Several months ago the organiza-
tion I work for-a national public 
relations, recruitment, fund-raising, 
women 's guild affiliated with my uni-
versity- began a new money-making 
project. It took off like a shot and has 
become a huge success in a very short 
time. 
This is not an advertisement, but if 
you or someone you know would be 
interested in an inexpensive, ingeni-
ous, indestructible piece of material 
that can be made instantaneously 
into a beautiful, reusable bow to dec-
orate a package or wear as a corsage, 
give us a shout. 
This little bit of magic costs only a 
quarter, and you know what? We 
have already sold thousands of them. 
Know why? Partly because the buyers 
are fascinated and amused and know 
a bargain when they run into one, of 
course; but mostly because the sel-
lers, myself included, seem to have 
turned into raving zealots. I will whip 
out the pack of bows always found 
lurking in my purse and stage a 
demonstration for anyone, friend or 
foe-my dentist, a neighbor, the lady 
who sold me a package with one of 
the silly old stick-on kind attached, 
an unsuspecting undergraduate wan-
dering near my office, strangers on 
campus for a convention, or you, 
dear reader, if you happen to wander 
by. Other VU Guildies report the 
same sort of odd, untypical behavior. 
Selling this item is a pleasant ex-
perience. It is fun to see the look of 
amazement and enchantment that 
comes over the face of the old man , 
the young child, and nearly everyone 
in between. Persons who vow they 
could never make a bow are delight-
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ed to see how easily they can . There 
is an air of discovery and a wish to 
share this good news with others. 
You see, the secret to selling bows 
is that we know this ahead of time: 
we know that most people we show 
them to will react with pleasure and 
with small change or large orders. 
We know that this is something that 
everyone can use, at least now and 
then. And, since they cost very little, 
we know that nearly everyone can af-
ford to take one or more. Finally, 
we know that we do not have to use 
pressure techniques, but are merely 
vehicles for a product that will satisfy 
a need and therefore will sell itself. 
Now there is something troubling 
about all of this. Lately I have been 
thinking about the good old Chris-
tian practice of testifying to the faith, 
and I have to admit that as a witness, 
I do a better job of pushing ribbons 
than of spreading the Gospel. And I 
suspect I am far from alone. How 
about you? Don't you find it easier 
to endorse a product or a book or an 
idea than to share your rel igious 
beliefs? 
Yet those of us who are Christians 
are convinced that all humans are in 
need of God's grace and forgiveness, 
that the blood of Jesus Christ was 
shed for all, and that this plan of 
salvation is absolutely and unequiv-
ocally free of charge. It ought to be 
simple to share such Great News. But 
somehow it isn't. 
About ten years ago when my son 
was four years old, he provided for 
me the ultimate example of witnes-
sing, one that I will never forget. One 
Sunday morning when I approached 
John's Sunday School room to meet 
him before church, he came running 
to me, face shining and eyes glowing. 
"Mommy, mommy," he shouted with 
joy, "when we die Jesus makes us 
alive again!" This little boy had been 
taught and prayed with and sung to 
continually throughout his young 
life, but on that particular winter 
morning his Sunday School teacher 
must have put the message exactly 
right . It was without question the 
most wonderful news he had ever 
heard, and he simply had to share it. 
Maybe that's the problem. The 
Gospel story is indeed wonderful, 
but for many of us it is hardly new 
news. Only converts and those with 
grave difficulties seem to get con-
sciously excited about it on a regular 
basis. Furthermore, it isn't new news 
to most of the people with whom we 
come in contact-our bows create a 
reaction that's fun to observe, but 
the message of our Lord and Savior 
brings polite sh rugs. Then there is 
the fact that ours is a pluralistic so-
ciety; we assume that everyone has 
some kind of belief system, and one 
of the rules we play by is to refrain 
from pushing our religious views on 
one another. 
We may practice a silent witness 
by living our faith rather than talking 
about it, and that can be effective. 
The nicest compliment I ever re-
ceived came from a fellow actor in a 
community theatre group, a charm-
ing and highly talented but often 
drunken lech. Once he stared out at 
me from behind the red veins of his 
eyeballs and muttered: "You know, 
you aren't a bad lot, even if you are 
a damn Christian." But it is all too 
easy to hide behind nonverbal testi-
mony; while it may exhibit some-
thing attractive about the Christian 
life, it seldom encourages others to 
come and do likewise because it does 
not address the reasons for our 
actions. 
On the other hand I sometimes feel 
apprehensive when confronted by 
those who take seriously the "teach 
all nations" command; often they 
seem to be posturing, calculating the 
effect they must be making. I am 
sorry, but those imbued with the mis-
sionary spirit are sometimes the 
least appealing representatives of 
Christ. 
Somehow I didn't expect that an 
innocent commercial venture would 
lead me into a theological dilemma. 
•• •• 
The Cresset 
